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This book contains quite a good archaeolo- 
gical information and details on Vaidik and 
Pauranik quotations of Datta-Avatar. The 
part 2 of the Book covers all the Avadhoot of 
Datta lineage. Shirdi Saibaba has also been 
presented. 


The Omkarananda Ashram Switzerland is 
thinking to translate this book in German, 
too. Hopefully, it will work out by next year. 


I n 2006 we had an installa- 
tion ceremony for Shirdi 
Saibaba in Omkarananda 
Ashram, Switzerland. At the 
same time, Lord Dattatreya's 
Moorti was supposed to be 
installed. Somehow, in trans- 
port, the Moorti arrived dam- 
aged, and besides this, its ap- 
pearance was also not to our 
satisfaction. We thought that 
Lord Dattatreya didn't want 
to stay with us in this shape 
and form. 

We requested Mr. Satish 
Oza, whom we have known 
for over three decades as Net = 
a Datta-Bhakta, to select ma 
a Moorti according to his 
choice. With untiring efforts, 
he obtained from Jaipur a 
very impressive Moorti of 
Lord Dattatreya according 
to Shrimad Vasudevananda 
Saraswati Swami Maharaj's 
description based on a mean- 
ingful Shloka. This Sanskrit 
Shloka on Lord Dattatreya 
as presented in above form, was prepared by 
an Ashram devotee. In our Ashram, all are only 
European Devotees. 

As per the advice of Shri Prem Avadhutji Ma- 
haraj, we have gladly installed this Darshaniya 
Datta Moorti. 

Similarly, in 1976, as per Swami Omkaranda's 
wish, Mr. Oza went to Benaras and selected a beau- 
tiful Shiva-Lingam with Shiva-Parivar and organ- 
ized to bring them along with Ashram-Sannyasis to 
Winterthur, Switzerland. Twice, he invited his fa- 
ther, who stayed in our Ashram each time for about 
a month. He did Pranapratishtha of Shiva-Parivar 
and performed a series of rituals and denied to ac- 
cept any reward or Dakshina. 

From time to time a number of well-known 
dignitaries visited the Ashram, such as Swami 


Dattatreya-Moorti in our Ashram- Temple 


Satyamitrananda Giriji Ma- 
haraj, Shri Krishna Shankar 
Shastriji, Mathoor Krishna- 
murti from Bharatiya Vidya 
Bhawan and so also high 
rank Government officers as 
well as renowned business- 
men. 

Recently, the Indian Con- 
sul in Switzerland, His Ex- 
cellency Mr. Ilango, attended 
the Pratishta-ceremony of 
Shirdi Sai Baba with his wife. 
Shortly after that, she re- 
guested the Pothi of Saibaba 
for Parayan, which we were 
able to obtain easily. 
| At the same time Mr. Oza 
|| proposed the need for more 
Dattatreya literature in the 
Ashram and left several 
books of Shri Rangavadhootji 
Maharaj with us, printed in 
English. However, parallel 
4 to this, we felt the need to 
| obtain Dattatreya literature 
on a scholarly level to study 
the development of Datta- 
Sampradaya on a historical basis which in turn 
could be useful to inspire European devotees in 
the University and on an academic level. 

Once on vacation during her stay in Germa- 
ny, Mrs. Sadhana Oza did Shri Guruleelamrut 
Parayan and Swamiji asked us to record it. Ob- 
viously, this recording is not enough and does 
not serve the need of seekers in the European 
community. 

Swami Omkarananda was very particular 
to obtain all the important books of the Vedas, 
Yagnas and various scriptures. We have a valu- 
able collection in our library. Swamiji has also 
helped various people to publish religious and 
philosophical books on missing religious sub- 
jects to inspire the spiritual needs of seekers at 
their choice. 
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So, Mr. Oza helped us in obtaining this thesis 
"Origin and Development of Dattatreya-Wor- 
ship in India" from Dr. Dhirubhai (Haripras- 
ad) Joshi, the managing trustee of Nareshwar 
Ashram, and received his permission to pub- 
lish it. 

With proper typing we prepared the thesis 
on today's standard (state of art) publication. 

Meanwhile, Dr. Dhirubhai Joshi approached 
us and mentioned that Nareshwar Ashram also 
has the facility to print English literature. They 
would acknowledge our initial efforts and 
asked us to send a copy of the completed work. 
At his request we sent him the ready-to-print 
computer-setting (CD) and hard-copy. 

In this way both Nareshwar Ashram and 
Omkarananda Ashram have collaborated to 
bring this Datta Thesis to the wider European 
and English-speaking audience. 

We express our gratitude to Dr. Dhirubhai 
Joshi. 


Dr. Joshi is happy to spread his work to fulfil 
the wish of the European circle as mentioned 
above and gave us the permission to put it on 
our web site (rwwcomkarananda c 

According to the advice of Mr. S. Oza, the 
Ashram is working also on the German-trans- 
lation of this thesis: "Origin and Development 
of Dattatreya-Worship in India". 

Moreover we intend to spread such informa- 
tion to the devotees of Datta-Sampradaya on 
their own websites as well. In addition to that 
our contacts in Russia have also welcomed this 
proposal with warm heart. 

We also find it appealing to present appropri- 
ate pictures of Lord Dattatreya and the Saints of 
this lineage in the above mentioned book. 


27": April 2009 


— Swami Vivekananda 
(General Secretary of Omkarananda Ashram) 


Some of the Saints mentioned in this Book 
and 
Ekmukhi Datta 
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Shri Pada Vallabha 


Shri Shirdi Saibaba 


Shri Rangavadhoot Shri Rukmāmbā 
(Shri Rangavadhoot Maharaj's Mother) 


Shri Gāndā Maharaj 


— Compiled by Omkarananda Ashram Switzerland, 41 Anton Graff-Strasse, CH-8400 Winterthur — 
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PREFACE 


The Maharaja Sayajirao University of Baroda has started a series of publications, “M. S. 
University of Baroda Research Series”. In this series will be published selected research- 
works of high quality of the teachers, and the theses of the research students of this Univer- 


sity. 
The thesis “Dattatreya Worship in India” by Dr. H. S. Joshi, formerly of the Rama- 


yana Department, Oriental Institute, is published as the ninth volume of this series. 


We acknowledge with thanks the financial help received from the University Grants 
Commission, which gave us a grant of half the cost of this publication. 


Baroda B. K. ZUTSHI 
Dated 1st February, 1965 Registrar 
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PREFACE 


Dattatreya is primarily considered as an incarnation for the enhancement of right 
knowledge. Vidyaranya refers to him as a promulgator of right knowledge in the Treta 
age. Siva Purana also glorifies him in the same way. Moreover, he is connected with Yoga also. In 
the Bhag. P. he is considered as Yoganatha. His teachings are based mainly on knowledge and 
Yoga. 

Yet in Indian literature the personality of Dattatreya is somewhat unique in the sense 
that much has gathered round his name. Various opinions are held as regards his heads and 
hands. The same is the case with his connection with other sects. Moreover, his school not being 
a stereotyped one, is still developing and many saints have contributed a lot towards its pro- 
gress. Hence, I have divided my thesis into two parts. In the first part, I have discussed the 
question of Indian Trinity from all its aspects as is seen that the idea of trinity developed 
fully into the form of Dattatreya. Moreover, Dattatreya, in the present form is worshipped 
as an incarnation, of all the three principal gods of Hindu pantheon, viz. Brahma, Visnu and 
Rudra. His triple nature is shown either by three heads or six hands. The second part of 
the thesis deals with the activities of the promulgators of the School, the relation of different 
Sects, both internal and external and the synthetic outlook behind all the things connected 
with the god. 


It is natural that the god who is worshipped even to-day attracts the devotees to 
write the literature which exposes their devotional heart. In the same way, a system of his 
worship may arise in due course. Even Sahasrarjuna, we are told!, was performing Dattatreya- 
Yaga, a sacrifice attached to his name. But the School of Dattatreya, as I have already re- 
marked, is not stereotyped. Hence I have not touched this problem in detail though there is 
a vast literature about him in the form of manuscripts. So the list of manuscripts lying in the 
different libraries of India is given in the appendix, and the history of the sacred places, 
where Dattatreya is worshipped even to-day is narrated. 


While pursuing the problem of my thesis, I found that inspite of many historical as well 
as literary facts, this school has always stressed the idea of equilibrium - the idea of synthesising 
the two opposites very effectively and positively. It has got a message for the present world of 
worries and wars — physical, mental and spiritual. I have tried to stress this point when I found 
it working in transitional periods in the history of this School. The need of the times be- 
comes, as it were, the main problem before the School and their promulgators though the 
spiritual side is never forgotten. 

I cannot help expressing a deep sense of gratitude and indebtedness to my revered Guru, 
Prof. G. H. Bhatt, M.A. who so kindly guided me in the minute details, and who evinced keen 
interest not only in the pursuit of knowledge of the subject in hand, but also in inculcation of 
many good habits in me regarding scholarship and character. But for this paternal care and 
erudite versatility I would not have been able to cope with the tremendous task that I volun- 
tarily undertook. I therefore crave his indulgent blessings before I proceed further. 

I am also thankful to Dr. B. J. Sandesara, Director, Oriental Institute for the keen in- 
terest that he took in prompt publication of this thesis. 


I am equally grateful to Dr. U. P. Shah, Deputy-Director, Oriental Institute for his very 
useful suggestions that I used to get from time to time during my work. 
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I express my sense of gratitude also to Shri Ramanbhai J. Patel, Manager of M. S. Uni- 
versity of Baroda Press for executing the printing etc. of this volume in an excellent and 
prompt manner. 


The cost towards the publication of this book is equally borne by M. S. University of 
Baroda and the University Grants Commission. I am very grateful to them for this fine ges- 
ture of generosity. 


The authorities of the Maharaja Sayajirao University of Baroda, Baroda, have greatly 
obliged me by rendering financial help for study-tour to various places, sacred to Dattatreya. 
Lastly, I should never forget to thank all those scholars including the members of the staff of 
Oriental Institute, friends and relatives, together with my wife, Indu, G.A.B.T., Shri R. K. Joshi, 
Shri G. N. Pandya, Shri K. N. Kavi Saheb, Shri A. N. Modi of Naresvar and Shri A. D. Thakar, 
M.A., who have helped me in some way or the other in accomplishing this work. I owe them 
much more than what I can express. 


I cannot forget to mention the name of my friend Shri Pramod Patel, an artist from 
Broach who lent me the block of Bhagawan Dattatreya. 


In the end I Submit my most humble respects to His Holiness Shri Ranga Avadhuta of 
Naresvar who is one of the foremost living protagonists of the school at present. I had the 
proud privilege and pleasure of discussing threadbare theme of my thesis with him and do 
not find adequate words to express to him my deep gratitude for His very valuable sugges- 
tions and timely help in acquiring requisite materials. 


Vallabh Vidyanagar, H. S. JOSHI 
Shri Datta-Jayanti, 
18-12-1964 


-Iv- 


Acharya, Narayana 
Rama 


Agrawala, V. S. 
Aiyappan, A. 


Ajagaonkar, J. R. 


Amritananda. 
Andhare. 


Aufrecht, T. 
Avalon, A. 


Ayyar, J: 


Ayer, V. Nathesh : 


Banerjee, J. N. 
Banerji, R. D. 
Barth, A. 


Barve, R. M. 


Baive, V. R. 
(Panavelkar) 


Belvalkar, S. K. and 
Ranade, R. D. 


Bhagavan Das 
Bhagavanlal Indraji 


Bhagavat, N. H. 
Bhagavatasinhaji: 
Bhandarkar, D. R. 


BIBLIOGRAPHY 


Brhatstotraratnakarah, 13th edition, Nirnaya Sagar 
Printing Press, Bombay. 1947. 


Subhasitaratnabhandagaram, 8th edition, Nirnaya Sagar Printing 
Press, Bombay 1952. 


A Catalogue of the Brahmanical Images in Mathura Art, U.P. Historical 
Society, Lucknow, 1951. 


Siva — Seal of Mohenjo-Daro. Article No. 12, JRAS of Bengal, Vol. V, 
1939. 


Maharastra Kavi Caritra, Part 6, Bandra, Bombay, 1924. 


Yogaraja-Tilak, Edi. by A. K. Priyolakar, Marathi Samshodhana 
Mandal, Bomba}. Marathi Grantha Samgrahalaya, Bombay, 1956. 


Paramathasopana, Damodar Samvalarama Ani Mandali, Thakurdwar, 
Bombay, 1910. 


Catalogus Catalogorum, Leipzig, 1891. 


An Introduction to Tantrarajatantra, edi. by M. M. Lakshmanashastri, 
Luzac & Co., 46 Great Russel Street, London, 1918. 


Southern Indian Shrines, The Madras Times Printing & Publishing 
Co., Ltd., Madras, 1920. 


Trimürti Image in the Peshawar Museum, ASI, 1913-14, P. 276. ff. Ed- 
ited by Marshall John, Superintendent, Government Printing, India. 
Calcutta, 1917. 


The Development of Hindu Iconography, University of Calcutta, Cal- 
cutta, 1956. 


Eastern Indian School of Mediaeval Sculpture, ASI, New Imperial 
Series, Vol. XLV1I, Delhi 1933. 


The Religions of India, Trench, Trubner & Co., Ltd., London, Popular 
Re-issue, 1914. 


Šrī Saccidanand Maharaja Tathà. Mauni Swami Yafice Caritra, Bom- 
bay, 1958. 

Sri Guru-Caritra-Saramrta, N. K, Publishing House, 

Budhavar Peth, Pcona 2. 1947. 


History of Indian Philosophy, Vol. 2, Bilvakunja 
Publishing House, Poona. 1927. 


Krishna : A study in the History of A vataras, Theosophical Pub- 
lishing House, Adyar, Madras. 1924. 


Considerations on the History of Nepal, IA, Vol. XIII, p. 411 ff. Ed- 
ited by J. Burgess, Education Society Press, Bombay, 1884. 


Sri Akkalakotastha Swami Caritra, Part 1-2. Bombay, 1906. 
Bhagavadgomandala-5, Gondai, 1950. 


Two grants of Indraraja III, Epigraphia Indica, Vol. IX, p. 29. Edited 
by E. Hultzsch & Sten Konow, Calcutta, 1907-08. 


Bhandarkar R. G. 
Bharatacandra, 
Shiromani 
Bhattacharya, B. C. 
Bhattasali, N. K. 
Bhave, V. L. & 
Tulpule, S. G. 
Bhuvanadevacaryer 


Briggs, G. W. 


Burgess, J and 
Henry, Coussens: 


Burgess, James and 
Fergusson, James: 
Chakravarti N. P. 


Chaturvedi, P. 


Chavan, Appasaheb: 


Chitrava, Shastri S. 


Colebrooke, H. T. 
Coomaraswamy, A. K. 


Coussens, Henry : 


Dabholkar G. R. 
Miss Dasgupta M. 


Date, Y. R. & 
Karve C. G. 


Dattatreyanandaji: 


Vaishnavism, Saivism & Minor Religious Systems, Bhandarkar Ori- 
ental Institute, Poona, 1928. 

Caturvargacintamani of Hemadri, Vol. I (1873), Vol. II 

(1878) Ganesh Press, Calcutta. 

Indian Images (Part I) Thacker, Spink and Co., Calcutta & Simla, 
1921. 

Iconography of Buddhist and Brahmanical sculptures in the Dacca 
Museum, Dacca, 1929. 

Maharastra Sarasvata, 4th edition, Poona Vidyapitha, 

1873. (Saka Era) 

Aparajitaprccha, Edi. & Intro. By P. A. Mankad, GOS. No. CXV Edi. 
by B. Bhattacharya, Oriental Institute, Baroda. 1950. 

Gorakhanath & Kanphata Yogis, M. C. A. Publishing House, Cal- 
cutta, 1939. 

Architectural Antiquities of Northern Gujarat, New 


Imperial Series, Vol. XXXII, Western India, Vol. IX, p. 67, London. 
1903. 


The Cave Temples of India, London, 1880. 


Presidential Address, Indian History Congress, XVII Session, Ah- 
medabad, 1954. 

Uttari Bharataki Santa Parampara, Bharti Bhandar, Prayaga, 2008 ( 
Vikrara Era) 

Maul, Marathi MonthlyMagazine, 
Vasudevanandasarasvati Swami Maharaja (Tembe), 222, Sadashiva 
Peth, Poona. June-July, 1958. 


Bharatavarstya Prācīna (1932, Madhyayugin and (1937) Arvacina 


Caritrakosa (1946) Bharatavarshiya Charitra kosha Mandala, Sanayar 
Peth, Poona. 


Special No. on Šrī 


On Ancient Monuments Containing Sanskrit Inscription Asiatic Re- 
searches, Vol. 9. P. 398, London, 1809. 


History of Indian and Indonessian Art, Edward Goldston, London. 
1927. 

Somanatha and other mediaeval Temples in Kathiawad, ASI, Imperial 
Series Vol. XLV pp. 51 ff. Calcutta, 1926. The Chalukyan Architecture, 
of the Canaress Districts, ASI, New Imperial Series, Vol. XLII, pp. 36 ff. 
Calcutta. 1926. 

Sri Sai-Saccarita, Nirnaya Sagar Printing Prees, Bombay-2. 


Early Vaishnavism and Narayaniya Worship in IHQ. Vol. VIII, P. 
64. Edi. by Narendra Nath Law, Calcutta, 1932. 


Sulabha Visvakosa Part 1. Poona 1949. 


Adiguru Dattatreya, an article translated into Gujarati from the 
original Bengali article by Gopinath Kaviraja, in the ' Satsandesha', a 
Gujarati Monthly edited by Nandlal Bodiwala, Ahmedabad, Nov.- 
Dec, 1957, Jan. 1958. 


- VI- 


Dayananda Guru 
Nityananda 


Derasari, D. P. 
Dhere, R. C. 


Dhonda, A. Y. 
Diskalkar, D. B. 


Divekar, K. R. 


Dubois, Abbe J. A. 


Dukhande V. R. 
Dvivedi, Hazari- 
prasad 
Farguhar, J. N. 
Fausboll, V. 


Fitz, Edward Hall 


Fleet, J. F. 


Gadre N. K. 


Ganda Buva 


(Brahmachari) Alias 
Yoganandasarasvati 


Garbe, M. B. 
Ghurye G. S. 


Goetz, H. 


Gokhale, G. D. 
Gokhale, V. V. 


Gopinatha, Kaviraja 


Govindacharya 
Swam in 


Guru-Glta-Stotra-Cintamani Parts 1-2, Dhule (West 
Khandesha), 1929. 


Pauranic Kathakosa, Gujarat Vernacular Society, Ahmedabad, 1944. 


Nrsinhasarasvati Caritra Ani Parampara, Vora & Co., Publishers 
Private Ltd., Bombay-2, 1880 ( Saka Era ). ' 


Saibaba Avatara Va Karya; Shri Saibaba Samsthana, Shiradi, 1955. 


Sculptures in Mathura Museum, The Journal of the United Prov- 
inces Historical Society, Vol. V, Part I, p. 25 ff, Jan. 1932. 


Sripanta Maharaja Balekundrikar Yāūce Caritra' Gajanana 
Bhimrava Yanchi Wadi, Thakurdwar, Bombay-2, 1937. 


Hindu Manners, Customs and Ceremonfes, Third "Edition, Oxford, 
1906. 


1108, Pujafica Apurva Sohala, Third Parasivada, Girgaori, Bombay, 
1934. 


Nātha Sampradāya, Hindustani Academy, Uttar Pradesh, 
Allahabad, 1950. 


An outline of the Religious Literature of India, Oxford University 
Press, London, 1920. 


Indian Mythology according to the Mahābhārata, Luzac & Co., 46 
Great Russel Street, London, 1902. 


Abstracts of Sanskrit Inscription, JRAS of Great Britain & Ireland, Vol. 
20 (Old Series), p. 452, TLondon. 1888; 


Sanskrit and Old Canarese Inscriptions. No. LI. IA. 
Vol. VIII pp. 2iff. Education Society Press,"Bombay 1879. 


Maharastra Mahodayaca Pūrvaranga, Tatva Vivechaka Press, Bombay, 
1905. 


Vasudevanandasarasvati Swamince Caritra, published 
by Sapte Ramchandra Shanker, Savantawadi, 1916. 


Archaelogy in Gwalior, Gwalior, 1934. 


Indian Sadhus, The Popular Book Depot, Lamington Road, Bombay- 
7. 1953. 


Gods and Men, The Popular Book Depot, Bombay-7, 1962. 


An article on Mediaeval Sculpture, Marg, Vol. VIII, No. 2, March 
1955, Marg. Publications, 34-38 Bank Street, Bombay. 


Sri Dattapadamrta, Narasobavadi ( Kolhapur ), 1951. 
Dattavatara Caritra, Jamakha«di, 1949. 


Tripurarahasya (1-4) (Jnanakanda), Princess of Wales Sarasvati Bha- 
van, Texts No. 15, Banaras, 1925 (I), 1927 (II), 1928 (III), 1933 (IV). 
The Philosophy of the Tripura Tantra, the Princess of Wales Saras- 
vati Bhavan. Studies Vol. IX, pp. 85 ff., Edi. by Gopinatha Kaviraja, 
Government Sanskrit Library, Banares, 1926. 

Vedanta and Christian Parallels in I A, Vols. 57 (P-X79) 

(1928) and 58 (p. 128) (1929), Edited by R. C. Temple, Oldham, 
Aiyangar & Bhandarkar, British India Press, Bombay. 


- VII - 


Gupte B. A. 


H. Krishna Shastri 


Handigui K. 


Hastings, J. 


(Mrs.) Hattamgadi L. D. 


Hazra, R. C.: 


Herwitt, J. F. 


Hopkins, E. W. 


Hultzsch, E. 


Jacob, G. A. 


Jalavanakar, Narayan 


Mahaiaja 
Jani, A. N. 


Joga, D. V. 
Joshi, C. N. 


Joshi, H. N. 
(Sudhamshu) & 
Joshi G, N. 


Joshi, Mahadeva 
Shastri 

Joshi P. N. 
Joshi, S. B. 


Kak, R. C. 


Hindu Holidays and Ceremonials, Thacker Spink & Co., Calcutta, 1916. 
South Indian Images of Gods and Goddesses, Madras Goverment Press, 
Madras, 1916. 

Naisadhacarita of Sriharsa, Punjab Oriental Series, No. XXIII, Motilal 
Banarasidasa, Lahore, 1934. 

Encyclopaedia of Religion and Ethics, Vol. XII, Edinburgh ; T & T 
Clark, 38 George Street, T.921. 


Adhyatma Dattajanma, Shanker Narayana Lathore, Bhivandi. Rama- 
dasa Mudranalaya, Shivaji Park Road, Bombay, 1575 ( Saka Era). 


Smrti Chapters of the Puranas, from IHQ, Vol. XI, pp. 108 ff., 265 ff. 
Edited by Narendra Nath Law, Calcutta, 1935. 

Studies in the Purāņlc Records on Hindu Rites and Customs, The 
University of Dacca, Dacca, 1940. 

Part III of the series of notes on the Early History of Northern India*, 
p. 528 fr., JRAS of Great Britain and Ireland, New Series, Vol. 21, Lon- 
don, 1589. 

The Great Epic of India, New Haven ; Yale University Press, 1901, Re- 
printed, 1920. 

Epic Mythology, Strassburg, Verlag Von Karl J. Trubner, 1915. 
Pithapuram Inscription of Mallideva and Manma Satya, II ( 1117 Saka 
Era.) 


Epigraphia Indica, Vol. IV, p. 93. Edited by E. Hultzsch & Sten Ko- 
now, Calcutta, 1896-97. 


Upanisadavakyakosa, Government Central Book Depot, Bombay, 1891. 


Karunadi Sapta Sagar and his short biography by Taki, M. R. 
Sadbhakti Prasaraka Mandali, Sadbhakti Karyalaya, Sarasvatibag, 
Jogeshvari, 1940. 

Critical Study of Naisadhiyacaritam. M. S. University of Baroda, 
Baroda, 1957. 


Bharatiya Daršana Samgraha; Chitrashala Prakashana, Poona-2. 1958. 
Marathavadyantil, Arvacina Marathi Vangamaya (Poetry Part), Cin- 
tamaria Nilakantha, Poona, 1939. 


Sri Kshetra Audumber, Jayabharat Printing Press, 
Ravivar Peth, Belgaon, 1874 (Saka Era). 


Tirtharupa Maharastra (1-2), Jnanaraja Prakashana, 421, 

Shanivar Peth, Poona-2, 1950-51. 

Mahuragadhaci Sobat: an article in ‘Kesari’, A Marathi Weekly, ed- 
ited by J. S. Tilak and M. V. Sane, Poona, 8-2-1959. 

Marhati Samskrti, Antara Bharti Prakashana, 12, Tilak Road, Poona, 
1952. 

The Hand Book of the Archaeological and Numismatic Sections of the 
Shri Pratap Singh Museum, Shrinagar. Thacker, Sprink and Co., Cal- 
cutta-Simla 1923. 


- VIII - 


Kalidasa 


Kamat, Digambaradasa 


Kamat, R. K. 


Kane, P. V. 


Karandikar, M. A. 


Karmarkar, A. Pi 


Karve, G. N. 
Ketkar, S. V. 
Khare, G. H. 
Khare, T. B. 


Kielhorn, P. 
Kolte, V. B 


Kothari B. S. 
Kramrisch, Stella 
Krishan, M. H. 
Kulkarni, D. R. 


(Bale-Kundrikar) 
Kulkarni, G. R. 
Kulkarni, J. G. 


Kulkarni, K. P. 
Kulkarni, V. G. 


Kumatha, 
Narayanacharya 


Kundur, Y. H. 


Kurlekar, Raja 


Kumarasambhavam, Nirnaya Sagar Printing Press, Bombay, 1815 
(Saka Era.) 


Apūrva Vaisistya, Critical Edition of Guru Caritra (4th Ed.) pp. 691 ff. 
Keshava Bikhaji Dhavale, Bombay-2. 1874 (Saka Era). 


Guru Caritra, Critical Edition (4 Edi), Keshava Bhikaji Dhavale, 
Bombay-2, 1876 (Saka Era) Sri Guru-Gita, K. B. Dhavaie, Shri 
Samarth Sadana Girgaon, Bombay-4, 1874 (Saka Era) Šrī 
Dattamanasapuja, Shri Durga Datta Mandir, Masail, ( Goa.) 1952. 


History of Dharmasastra, Vol. II, Part II, Poona 1941. 


Maharastriya Santa. (Vangamaya Va Jivan), Dalekar & Bhide, Bom- 
bay Marathi Grantha Sangrahalaya, Dadar, Branch, Bombay-28, 1951. 


The religions of India, Vol. I. The Vratya of Dravidian Systems, Mira 
Publishing House, Lonavala (India), 1950. 


Pauranic Cosmogony, ‘Bharat Kaumudi', Part I, pp. 323 ff., Allaha- 
bad, 1945. 


Dattatreyasarvasva, Banaras, 1899. 
Maharastriya Jnanakosa, Vols. 15-16. 841, Sadashiv Peth, Poona, 1925. 
Murti Vijnana, Bharata Itihasa Samshodhaka Mandala, Poona, 1939. 


Mantrašāstra Ani Mantragakti Yoga, II Edition, Maheshwar 
Mudrana, Amaravati, 1942. 


Jabalpur Copper Plate Inscription of Yasahkaranadeva, (A.D. 1122), 
Epigraphia Indica. 

Mahanubhava Tattvajfiana, Aruna Prakashana, Malakapur (Varada), 
1945. 

Hindu Holidays, Times of India Press, Bombay, 1904. 

The Hindu Temple, Vol. II. University of Calcutta, ?? 6 

?? graphia Carnatica, Vol. XIII, Part I, p. 157, Banglore, 1934. 

Šrī Datta-Prema-Laharī, Kulkarni N. R. Belgon, 1145 (Saka Era.) 


Šrī Māņikaprabhu Caritra. Appasaheb Deshpande, Shri Samasthana 
Manikaprabhu, Manikanagar, 1937. 


Šrī Guru Caritra Kathā-Sāra (By Kavi Sakharama Trambaka), Chi- 
damber Granth Mala, Moormod, Belgaon, 1936. 


Marathi Vyutpatti Kosa, Keshava B. Dhavale, Bombay-2, 1946. 


Nityayātrāvidhi od Māņikanagar, Jaina Sudhakar Press, Ward- 
ha, 1935. 


Guruparamparāmrta, Published by Sadekar D. G., Dhananjaya 

Press, Khanapur, 1904, Also its review in weekly ‘Dharma’ of 7-12- 
1905. 

Sri Gāņagāpura Mahatmaya, Sarasvati Book Depot, Navi Peth, So- 
lapur, 1955. 

Akkalakotvasi Šrī Swami Samartha Caritra, Shri Mahavir Prakashana, 
Akkalakot, 1953. 


-Ix- 


Lele, K. V. 


Macdonell), A, A. & 
Keith, A. B. 


Macdonell, A. A. 
Magha. 
Mahulakar, D. J. 


Majmundar, M. R. 


Malu Kavi 
Matidana, Sutpadhar. 


Marshall, John, 
Mirjakar, M. G. 
Mistri, M. M. 


Mokashi, P. R. 
Moor-Edward 
Mulekar, G. B. 


Nandagaokar, N. D. 
Nandurbarkar, D. P. 


Nicol, Macnicol 
Nilkantha Shastri K. 
A. (Yatishvarananda) 


Niranjan Raghunath 


Palekar, V. K. 
(Aprabuddha) 


Paagarkar, L. R. 


Dasopantaci Padem, Shri Krishna Mudranalaya, Wai. 


Vedic Index of Names and Subjects, Vol. I, London, 1912. 


Vedic Mythology, Strassburg, Verlag Von Karl J. Trubner, 1897. 
Sisupalavadham, Kashi Sanskrit Series (69), 1929. 


Vasudevanandasarasvati yance Caritra. Baroda Vatsala Press, Baroda, 
1950. 


Rupamandana and Uncommon Forms of Visnu, IHQ Vol. XVI, 
pp. 524ff. Edited by N.N. Law, Calcutta, 1940. 


Dattatreya Ane Dattanum Svarūpa, Gujarati Article in ‘Sandes’ 
Diwali No. 2008 (Vikram Era.) 


Navanathabhaktisara, Nirnaya Sagar Printing Press, Bombay, 1923. 


Devatāmūrtiprakaraņam, Calcutta Oriental Series (No. 12), 
Metropolitian Printing & Publishing House, Calcutta, 1916. 


Mohenjo-Daro and the Indus Civilisation, Vol. I. Ch. V. Religion, p. 52 
ff. Arthur Probsthain, London, 1931. 


Sri Gurukathamrta, Chitrashala Steam Press, Sadashiva Peth, Poona, 
1913. 


Sun Worship and Sun Temple at Modhera, p. 1103, Seventh All In- 
dia Oriental Conference, Baroda, 1943. 


Maharastrantil Parnca Sampradaya, Prasada Prakashan, Poona-2, 1954. 
The Hindu Pantheon, Trubner & Co., London, 1864. 


Šrī Akkalakot Nivāsī Swami Maharaja Yātice Cartira, Tarabag Estate, 
Bombay-4. 


Vasudevanandasarasvati Swami Maharaja (Tembe) yānīce Caritra, 
Hanamant Gopal Phalke, Chitrashala Press, Poona, 1907. 


Šrī Garudeávar Ksetrakā Samksipta Paricaya, Shri Garudeshvar 
Datta Samsthana Prakashana Sanstha, Garudeshvar, 1951. 


Indian Theism, Oxford, University Press London, 1915. 
A historical sketch of Šaivism, pp. 18 ff. The Cultural 
Heritage of India, Vol. II, Belur Math, Calcutta, 1910. 


Nirafjana Rughunathafice Granth, Published by Y. V. Kolhatkar, 
Sangali, 1935. 

An introduction to Guru Caritra, 4th EdiM Critically Edited by 

Shri R. C. Kamat, Keshava Bhikaji Dhavale Bombay-2, 1874 (Saka 
Era). 

Shri Nrsinhasarasvati, Vinus Prakashan, Poona 1959. 

Devabhakta Caritramala-5 Santacaritramala, Mumuksu  Kacheri, 
Budhavar Peth, Poona, 1922. 


Sri Ekanatha Mahārājānīce Sarnksipta Caritra, A. C Bhatt Ani Mandli, 
Budhavar Peth, Poona, 1911. 


Phanshikar, W. L. 
Paranjape, G. P. 
Parashurama 
Pargitar, F. F. 
Patel, V. P. 


Pathak, B. L. 
Pathak, P. V. 
Patil, D. R. 


Phadke, G. H. 
Phadke, S. K. 


Phanasalkar, G.R. 
Phatak, N. R. 


Pohanerkar, N. S. 


Potadar, V. M. 
Pujari, A. K. 


Puranika, K. L. 


Puranika, M. M. 


Rai Bahadur, Hiralal 


Ramanujacharya, M.D. 


Ranade, P. Y. 
Ranade, R. D. 


Rangavadhuta 


Sri Jūānešwar Ane Mahatma Ekanatha, Translated into ??? by Shukla 
T. M. Sastu Sahitya Vardhaka ???laya, Ahmedabad, 1993 (Vikram). 


???ni Vangamayaca Itihasa, Vols. II& II I, Nasik, 1935. 


One Hundred & Eight Upanisads, Niranaya Sagar Press, Third Edi- 
tion, Bombay, 1925. 


Datta-Upasana, Jyotsna Prakashana, 55-14 Mugabhat, Bombay-4, 
1955. 


Para$urama Kalpasutram, Edited by A. Mahadeva Shastri, Gaekwad 
Oriental Series, No. XXII, Ind Edition, Baroda, 1950. 


Ancient Indian Historical Tradition, Oxford University Press, Lon- 
don, 1922. 


Saibaba, Sastu Sahitya Vardhaka Karyalaya, Ahmedabad, 2007, (Vik- 
ram Era ) 


Sri Datta-Stava-Padamrta, Jagdishvar Printing Press, Bombay, 1930. 
Dattaci Padem (7th Edi.), Jagadishvar Printing Press, Bombay-4, 1933. 


Cultural History from the Vayu Purana, Deccan College Post- 
Graduate Research Institute, Poona, 1946. 


Mazi Tirthayatra, Part III, (1928), Part IV, (1931), Nerala (Kolaba). 


Sri Datta-Bhakta-Rahasya, 1931. 
Šrī Datta-Muktā-Mālā, 1931. 

Šrī Datta-Paficamrta, 1931. 

Va Bodha-Sudhā, 1931. 


Šrī Dattā-Cintana Āņī Antardeva Dhāraņā, Panavel, (Kolaba), 1959. 
Datta Caritra, Nirnaya Sagar Printing Press, 1914 (Saka Era). 


Ekanātha Vāngaraya Āņī Kārya. Mauja Prakashana Ltd., Girgaon, 
Bombay-4, 1950. 


Dasopantanci Pāsodī, Marathavada Sahitya Parishad Prakashana, 
Esamiya Bazar, Hyderabad (South). 


Sri Dattajanma-Caritfa, Bombay, 1888. 


Sri Guru-Dattapadāmrta-Sāgara, Vishnu Raghunatha Ani Mandali, 
Sangali, 1897. 


Vāsudevānandasarasvatī Tembe Swami Maharaja, Vora & Co. 
Publishing Private Ltd., Bombay-2. 1880 (Saka Era). 


Sri Noore Noori (Sri Noort Lilamrta Sara), Ramakrishna Seva Samiti, 
Ahmedabad, 1946. 


Trimūrti in Bundelkhanda, IA, Vol. XLVII, p. 136, Edi. by R. C. 
Temple & D. R. Bhandarkar, British India Press, Bombay, 1918. 


Ahirbudhnyasamhita, Adyar Library, Adyar, Madras-5. 1916. 


Šrī Ksetra Audumber Paricaya, Prasanna Prakashana, 306, Shanavar, 
Poona-2 1958. 


Mysticism in Maharastra, History of Indian Philosophy, Vol. 7, 
Poona, 1933. 


Gurulilamrta (3 parts) and his other works. Published by A. N, Modi, 
Modisanth, Nadiad. 1990 (Vikram Era). 


-XI- 


Rao, T. A.G. 


Rigvedi 

Rice, B. Lewis. 

Rost, E. Reinhold 

Roy Manmathanatha 
Ryder, A. W. 
Sandyapuriji Maharaja 
Sankalia, H. D. 
Saradesai, G. S. 


Sarkar, K. C. 


Sarvapalli, R. 

Shri Sankaranand 
Bharti 

Sathe, V. S. 

Savanta, A. R. 

Sen, Ksitimohan: 
(Miss) Shah, Priyabala: 


Shah, U. P. 


Sharma, Raghunandan 
Shastri, Balkrishna 


Shastri, D. K. 


Shastri, G. M. & 
Shastri P. P. Bhatta 


Elements of Hindu Iconography, Vol. I, Part I (1914); Vol. II, Part II, 
Madras, 1916. 

Mandagappattu Inscription of Vicitracitta, Epigraphia Indica, Vol. 
XVII. p. 14, edited by H. Krishna Sastri, Calcutta, 1923-24. 

Aryona Tahevarono Prācīna Tathā Arvacina Itihasa, Gujarart 
Puratattva Mandir, Ahmedabad, 1979 (Vikram Era) 

Epigraphia Carnatika, Vol. V, Part I, p. 69 ; Vol. VI, p. 26; Vol. VII, 
Part I, p. 30; edited by M. H. Krishana, Banglore, 1902. 

The religious sects of Hindu, by H. H. Wilson, St. Augustine's Col- 
lege, Canterbury, 1958. 


Index to Ramayana, The Princess of Wales Sarasvati Bhavan, Studies 
Edi. by Gopinatha Kaviraj, Vols. V-IX, p. 67 ff., Government Sanskrit 
Library, Banares, 1926. 

The little clay cart, (Mrcchakatika), Harvard Oriental Series, 1905. 

Sri Dattatreya Akhada of Ujjain, Shri Guru Datta Akhada Ujjain, 1875 
(Saka Era). 

Archaeology in Gujarat, Natwarlal & Co., 361, Hornby Road, Bom- 
bay. 1941. 

Marathi Riyasat-Purvardha (Translated into Gujarati by Mehta J. A., 
Gujarat Vernacular Society, Ahmedabad, 1925. 

A new specimen of Surya from Varendra, p. 243, 6th All India Orien- 
tal Conference, Patna, 1930. 

A new form of Surya from Varendra, IHO, Vol. VI, p. 465, edi. by 
Narendra Nath Law, Calcutta, 1930. 


Dharmonum Milan, Translated into Gujarati by C. P. Shukla, 
Navajivan, Ahmedabad, 1947. 

Sri Guruprasad-Granth. Shri Heramba Ganesh Karmarkar, 

20 Narayana Peth, Poona, 1871 (Saka Era). 


Šrī  Datta-Bhajana-Padya-Sangraha, Sathe Granth Prakashaka 
Mandali, Bombay, 1953. 

Sri Datta-Mahatmya (Satika), Ramatattva Prakasha Press, Velugrama, 
1818 (Saka). 

Trantrani Sadhana (Tr. into Gujarati by Jayantilal Acharya), Sastu 
Sahitya Mudranalaya, Ahmedabad, 2003 ( Vikram Era). 
Visnudharmottara Purana, III Khaņda, G.O. Series, No. CXXX, 
Baroda. 1958. 


Description of Fig. ir, Bulletin of the Museum and Picture Gallery, 
Baroda, Vol. X-XI, p. 22 ff. Edi. By Vf L. Deykar, Baroda, 1956. 


Vaidic Sampatti, Kaccha Castle, Bombay, 1987 (Vikram) 


Mahanubhava Pantha, Ainyatmika Sahitya Prakashan, Krishnash- 
rama, Rajapeiha, Atnaravati, 1947. 


Purana-Vivecana, Gujarat Vernacular Society, Ahmedabad, 1931. 


Avadhuta Gita (Tr. into Gujarati with Introduction) Sastu 
Sahityavardhaka Karyalaya, Ahmedabad, 2003 (Vikram Era) 


- XII - 


Shastri, G. M. 


Shastri Mukundalal 


Shastri, M. G. 
Shridharasvami 


Shri Saibaba Samsthan 
Siddhanta, N. K. 


Solapurkar, 
Ramchandra Bova. 
Sorensen, S, 
Swami, Ramadayalugiri 
Tambe Shastri 
Tandon, Yashapal 
Tendulkar, M. R. 
Thomas, P. 
Tipanisa, G. G. 
Ukidave, N. G. 
Upadhyaya, B. S. 
Vaidya, C. V. 


Vaidya, S. M. 
Vaidya, Vaman R. 


Vaishnava, 
Anantaprasad, T. 
Vasu, N. & Vasu, V. 


Vasudevanandasarasvati 


Vidyaranya 


Dattatreya Avadhuta, Sastu, Sahitya Vardhaka Karyalaya, Ahmeda- 
bad, 1953. 


Katha-Bodha, Kashi Sanskrit Series (No. 52), Chaukhamba Sanskrit 
Series, Banaras, 1926. 


Tripurarahasyam (Mahatmya Khandam), Kashi Sanskrit Series (No. 
92), Chaukhamba Sanskrit Series, Banaras, 1988 ( Vikram ). 


Subodhinī of Sri Vallabhācārya on 11th Skandha of Bhagavata 
Purana, Nirnaya Sagar Printing Press, Bombay, 1990 (Vikram Era). 


Sri Dattakarunarnavah, Shri Samarth Ramadasa Sthana, Sajjanagadh, 
Shridhafa Granth Prakashan Mandal, Banaras, 2009 (Vikram Era). 


Sri Saililamrta, Shri Saibaba Samsthan, Shiradi, 1953. 
The Heroic Age of India, London, 1929. 


Dattavatarika Sri Manikaprabhu yāñce caritra, Jagaddhitecchu 
Press, Poona, 1811 (Saka Era) 


An Index to the Names in the Mahabharata, Williams & Norgate, 14 
Henrietta Street, Convent Garden, London, 1904. 


Bhagawana Dattatreya, Dattatreya Math, 34-36, Lahori Tola, Banaras, 
1954. 


Narayana Maharaja yanīce Caritra, G. V. Patwardhan, Balavanta 
Mudranalaya, Ratnagiri, 1928. 


Puranavisayasamanukramanika, Vishvesvaranand Vedic Research 
Institute, Hoshiarpur, (Punjab), 1952. 


Sainatha Bhajanamala, Publicity Printing Press, French Bridge, Bom- 
bay-4, 1954. 


Epics, Myths and Legends of India, D. B. Taraporewala Sons & Co., 
Bombay, 1941. 


Ekanathi Bhagavata of Ekanatha, Manager, Manoranjan Press, Gir- 
gaon, Bombay, 1915. 


Sri Vasudevadattatreya Lilamrta, Shri Guru-Dattatreya Press, Savan- 
tavadi, 1840 (Saka Era). 


India in Kalidasa, Kitabistan Allahabad, 1947. 
Epic India, Bombay Book Depot, Bombay, 1933. 
Datta Maharaja yafice Caritra, Islampur ( Dist.: Satara), 1935. 


Šrīmaddattāvatārī Akkalakot Swami Maharajafice Caritra, K. B. Dha- 
vale, Bombay. 

Akhyanamala-2, Sastu Sahitya Vardhak Karyalaya, Ahmedabad, 

1995 (Vikram). 

The Encyclopaedia Indica (Hindi Visvakosa), Vol. Ill, (1919), Vol. X 
(1925), Calcutta. 

Datta Purana and other works, together with his biography 'Gu- 
rudeva Caritra' (Twelve Puspas), Published by Gulvani V. D. 20, Na- 
rayan Peth, Poona-2., 1876 (Saka Era). 

Srimacchankara-Digvijaya, Anandashram Granthavali (No. 22), An- 
andashrama Mudranalaya, Poona, 1891. 


— XIII - 


Vithalbova, Ananta 
(alias Kavadibova) 


Vogel, J. ph. 


Wadiyar, C. 


Walhouse, M. J. 


Walter, Elliot 


Wathen 


Wilson, H. K. 
Yajnik, G. V. 


Yajnik, S. G. 


Šrī Dattaprabodha, Damodar Sambalaram Ani Co., Baroda, 1882 
(Saka Era). 

The Temple of Mahadeva at Bajaura, Kutu, ASI 1909-10, p. 18 ff., Cal- 
cutta. 1914. 


Iconographic Notes on Seven Pagodas; Temple at Mahabalipuram, 
ASI, 1910-11, p. 58. Superintendent. Govt. Printing, India, 1914. 
Dattatreya, George Allen and Unwin Ltd., Ruskin House, Museum 
Street, London, 1957. 

Avadhūta: Reason and Reverence, The Indian Institute of World Cul- 
ture, 6, North Public Square Road, Bangalore-4, 1958. 


Archaeological Reminiscenes, in IA, Vol. Ill (1874), p. 33 and Hypo- 
ethral Temples in IA, Vol. VII (1878), ed. by J. Burgess, Education So- 
ciety Press, Bombay. 


A hotice of a remarkable Hypoethral Temple in the hill tracts of 
Orissa with remarks on the identification of Ancient Sites. IA Vol. VII, 
p. 19, edi. by J, Burgess, Education Society Press, Bombay, 1878. 


Mr. Wathen's Ancient Incriptions, JRAS, Vols. II & III (Old Series), p. 
94, London, 1870-71. 


The Religious Festivals of the Hindus, JRAS, Vol. IX, London, 1877. 


Sri Dattastotra-Ratnakara-Samuccaya, The Jaina Vijayananda Printing 
Press, Surat. 1933. 


Navanatha Kathamrta (1.2), Morbi, 1928. 
(Nijananda Sharma). 


— XIV - 


Agp. 
AIOC 
APS 
ASI. 

AV. 
Baroda 
BG 
Bhap. 
BK. 
Bombay 


BrmP. 


BVP. 
Calcutta 


CUP. 
Cy. I. 
DHL 
D.MU. 
Dp. 
DUp. 
EC 
EHI 
EL 
Epic. Myth 
ERE 
GC. 
GK 
GOS. 
GP. 
HDS. 
HIP. 
HOS. 
HV. 
IA. 
IHQ. 
Ind. Myth. 
JDUP. 


ABBREVATIONS 


Agni Purana. (Anandagrama). 

All India Oriental Conference. 

Apastamba Sūtra. 

Archeological Survey of India Report. 

Atharvaveda. 

An Alphabetical list of Mss. in the Oriental Institute, Baroda. 
Bhagavadgita. 

Bhagavata Purana (Nirnaya Sagar.) 

Bharata Kaumudi. 


Descriptive Catalogue of the Sanskrit and Prakrit Mss, in Bombay 
University Library, Bombay by G. V. Devasthali. 


Brahmanda Purana (Venkatesvara), Four Pādas : — I Prakriya, II. 
Anusanga; III. Upodghata; IV. Upasamhāra. 

Brahmavaivarta Purana (Anandasrama) Four Khandas : - I. 
Brahma; II. Prakrta; III. Ganapati; IV. Krsnajanma. 

Brahma Purana (Ānandāšrama). 

Bhavisyat Purana. (Venkate$vara). 

Descriptive Catalogue of Sk. Mss. in the Vangiya Sahitya Parishat, by 
C. Chakravarti, Calcutta. 


Svetasvatara Upanisad. 

Cyclopaedia of India. 

Development of Hindu Iconography, by T. N. Banerjea. 
Dattamuktamala by Phadke, S. K. 

Datta Purana. 

Sridattatreyopanisad. 

Epigraphia Carnatica. 

Elements of Hindu Iconography by T.A.G. Rao. 

Epigraphia Indica. 

Epic Mythology, by Hopkins, E. W. 

Encyclopaedia of Religion and Ethics, edited by James Hastings. 1921. 
Guru Caritra edited by Kamat. 

Gaudapada Karika. 

Gaekwad's Oriental Series, Baroda. 

Garuda Mahapurana. (Venkate$vara). 

History of Dharamašāstra, by M.M, P. V. Kane. 

History of Indian Philosophy: S. K. Belvalkar & R. D. Ranade. 
Harvard Oriental Series. 

Harivamšaparva of Mbh. Chitrashaia Press, Poona, 1936. 
Indian Antiquary. 

Indian Historical Quarterly. 

Indian Mythology according to Mahabharata, by Fausboll. 


Srijabaladarganopanisad. 


-XN- 


JRASB. 
JUp. 
JUPHS. 


KP. 

KLP 

LgP. 
M.C.Kosa. 
Madras 


M.K.C. 
Mai. S. 
Maitr. Up. 
M.Va.I. 
Mar.P. 
Mbh. 
M.M.Pu. 
MP. 
Ms.(s) 
Mysore 


Ni.R.Grantha 
NP. 

NUp. 

Oxford 

PmP. 


RI. Bar. 
RI. Hop. 
R. I. Kar. 
RV. 

Sa. Up. 
SB 

SKP. 
SVP. 
TA. 
Tanjore 


TB. 
TS. 
TU 
Udaipur 


Journal of Royal Asiatic Society of Bengal. 

Jabalopanisad. 

The Journal of the United Provinces Historical Society, Jan. 1932. 
Vol. V, Part I. 


Kurma Purana (Venkatešvara). 

Kalika Purana (Venkatesvara). 

Linga Purana (Venkate$vara). 

Madhyayugīn Caritrakosa, by Chitrav Shastri. 

An alphabetical Index of Sanskrit Manuscripts in the Government 


Oriental Manuscripts Library, Madras, Part I, 1938. By S. K. Sastri 
& P. P. S. Shastri. 


Maharastra Kavi Caritra. 

Maitrayani Samhita. 

Maitrayani Upanisad. 

Marathi Vangamayaca Itihasa, by Pangarkar. 
Markandeya Purana (Calcutta). 
Mahabharata. 

Maharastra Mahodayaca Purvaranga. 
Matsya Purana (Anandagrama.) 

Manuscripts (s). 


Descriptive Catalogue of SK. Mss. Government Oriental Library, 
Mysore, Vol. I. 1937. 


Niranjana Raghunathafice Granth. 


Narada Purana (Venkate$vara) I. Purvabhaga: II. Uttarabhaga. 


Naradaparivrajakopanisad. 

Catalogue of SK. Mss. in the Library of India Office, Oxford. 
Padmapurana (Anandasrama) Khandas: — 

I. Srsti; II. Bhumi; III. Svarga; IV. Brahma; V. Patala; VI. Uttara; VII. 
Kriyayoga. 

Religions of India by Barth. 

Religions of India, by Hopkins E. W. 

Religions of India, by A. P. Karmarkar. 

Rgveda. 

Sandilyopanisad. 

Satapatha Brāhmaņa. 

Skanda Purana (Venkatešvara). 

Siva Purana (Venkate$vara). 

Taittirīya Āraņyaka. 

Descriptive Catalogue of Sk. Mss. in the Tanjore Maharaja Serfoji's 
Sarasvati Mahal Library, Tanjore, by P.P.S. Shastri. 

Taittirlya Brahmana. 

Taittirlya Samhita. 

Taittirlya Upanisad. 

Catalogue of Mss. in the Library of H.H. Maharaja of Udaipur 
(Mewar) by M. L. Menaria. 


- XVI- 


Ulwar. 


Up. (s) 
VDP 


Vedic Myth. 


Vh. P. 
VmP. 


VP. 
VYP, 


Catalogue of Sk. Mss. in Library of His Highness The Maharaja of 
Ulwar, by Peter Perterson, Bombay. 


Upanisads (s). 

Visnudharmottara Purana. 

Vedic Mythology by Macdonell A. D. 
Varaha Mahapurana. (Venkate$vara). 
Vamana Purana (Venkatešvara). 

I. Purvardha; II. Uttarardha. 

Visnu Purana (Venkate$vara). 

Vayu Purana (Venkate$vara) 

I. Purvardha; II. Uttarardha. 


— XVII - 


maaqia sf) same 


Bhagavan Dattatreya 


— XVIII - 


PARTI 


ORIGIN 


CHAPTER I 
Trinity - Its Antiquity 
(i) Rgveda 


As regards the term and concept of trinity, James Hastings makes the following ob- 
servation: —? 

"The term trinity (from Lat. trinitas) appears to have been first used by Tertullian, 
while the corresponding Greek term "Triad' appears to have been first used by Theophi- 
lus, the Christian apologist, an older contemporary of Tertullian. In Tertullian, as in the 
subsequent usage, the term designates the Christian doctrine of God-Father, Son and 
Spirit." In Indian Religion it denotes the trinitarian group of Brahma, Visnu and Siva; 
and in Egyptian religion a group of Osiris, Isis and Horus. It is said? that Brahma of the 
Hindu theology is supposed to be analogue of Saturn of the West while Jupiter repre- 
sents both Visnu and Siva. The Trimūrti is known in the Peninsula as mumūrti (Mur, 
Tam., three). We shall now examine the further details about the Indian Trinity, as 
found in literature and in various views regarding the antiquity of the concept as well 
as its philosophical meaning. 

Examining the RV, the oldest written document of the world, we get many refer- 
ences which might have inspired the later writers to develop the idea of trinity. The 
fondness of Ķgvedic bards for the triad is expressed in many ways. It is seen in forming 
various triads of gods, goddesses and even of the world. The gods are divided into 
three classes of the terrestrial Vasus, the aerial Rudras, and the celestial Adityas. The 
most significant group is the representative triad of Fire, Wind and Sun.* The RV as well 
as the AV states the gods to be thirty-three in number—(RV. III. 6.95; AV X. 7.7) this be- 
ing several times expressed as "thrice eleven" (VII. 35. 3).5 In one passage (i. 139. II) 
eleven of the gods are addressed as being in heaven, eleven on earth and eleven in wa- 
ters (: air). The AV (X.9.12) similarly divides the gods into dwellers in heaven, air and 
earth, but without specifying any number. Sometimes this threefold division is implied 
when gods are connected with heaven, earth and waters (VII. 35. 115; X. 49. 2, 65. 9°). We 
often find in the Brahmanas the idea that there are in reality only three gods, Agni, 
Vayu and Surya. (TS. vi.6.8.2; SB. iv. 5.4; TA. i. 21.1; Brhaddevata in Indi, Stud. i.II 3) 
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that is to say, a divinity for the earth, fire; another for atmosphere, the wind; and the 
third for heavens, the sun. 

Following the triple classification of RV. (I. 139.II)/? Yaska (Nir. VII. 5; 8-11)! di- 
vides the different deities or forms of the same deity enumerated in the fifth chapter of 
Naighantuka into the three orders of terrestrial (Prthivi-sthana), aerial or intermediate 
(Antariksasthana or Madhyasthana) and celestial (Dyusthana). He further remarks that 
in the opinion of his predecessors, who expounded the Veda (Nairuktas) there are only 
three deities, Agni on earth, Vayu or Indra in air and Surya in heaven.” Indra and Vayu 
are closely allied (cf. TS. 6.6.8 iii). In Mai. S. (4.2.12) it is said that Agni, Vayu and Surya 
are sons of Prajapati. As regards the opinion of Yaska's predecessors Macdonell thinks 
that it may be based on such passages as RV. X. 158.1: "May Sürya protect us from 
heaven, Vata from air and Agni from the earthly regions."? 

Though the group of Agni, Vayu (or Indra) and Surya is fixed as the time went on, 
the groups of triads sometimes vary. Thus we get a group of Dyaus, Agni and Prthivi 
(RV. VI. 51.5 )* or of Dyaus, Indra and Agni (RV. I. 131.1)5 or of Mitra, Varuna and 
Aryaman (RV. II. 27.1, VII. 60.1)'5. Further references regarding the idea of associating 
the gods in groups of three will be found in RV. I. 23.717; 24.41; VII. 62.3;!5 VIII. 18.91; x. 
124.4, 126? and 185. Thus it can be concluded that in the Brahmanic literature, these 
three groups of terrestrial, atmospheric and celestial deities were remodelled and re- 
named as Vasus, Rudras and Adityas and from these three, one from each got promi- 
nence as time went on and in the Puranas, we get Visnu from Adityas, Siva from 
Rudras and Brahma-Prajapati from Vasus making the group of the popular triad.?! 
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Among individual gods, Agni is the only one who is regarded as having triple 
character. This is because of his diverse births. Agni's births are three or three-fold (I. 
95.3; IV. 1.7).? The gods made him threefold (X. 88.10). 

He is threefold light (III. 26.7). He has three heads (I. 146.1)** three tongues, three 
bodies, three stations (III. 20.2)”. The last epithet having three stations (Trisadhastha) is 
predominantly connected with Agni. Thus he is Agni, on the earth either in sacrificial 
fire or in forest or in the houses of the people, Vidyut or lightning in the air and Surya 
in heaven. One Sūtra-passage (APS. 5.16.4) distinguishes a terrestrial Agni in animals, 
aerial one in waters and a celestial one in the sun. "This threefold nature of Agni", re- 
marks** Macdonell, "so clearly recognised in RV was probably the prototype not only of 
the posterior triad of sun, wind and fire (VIII. 18.19) which is spoken of as distributed in 
the three worlds (RV. X. 158.17; AV.IV. 39.3) and is implied in another verse” (I. 164.44) 
but also of the triad of sun, Indra and fire, which though not Rgvedic is still ancient. 
Hopkins, it seems, has the same thing in mind when he says that the first triad is of 
fires? Macdonell further remarks that the triad of Agni's may have suggested and 
would explain the division of sacrificial fire into the three sacrificial fires, which may go 
back to the time of RV., possibly even to an anterior period.? Moreover, RV. II. 1.3 de- 
scribes Agni as Indra, Visnu and Brahma.?! 

As regards the triad of Goddesses, Sarasvati is several times associated in the 
eighth and ninth verses of Apri hymns and Apra with the sacrificial goddesses Ida and 
Bharati (with whom she form as triad) and sometimes also with Mahi and Hotra.? 
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In the same way the universe is divided into three domains of the earth, air or at- 
mosphere and heaven. This triad of heaven, air and earth form a favourite triad of 
Rgvedic poets, and is constantly spoken of explicitly or implicitly (VIII. 10.6; 90.6 )? and 
that too to such an extent that we get further sub-divisions of each and sometimes six 
worlds are spoken of taking into account the two halves of the universe. 

There is a reference, though not about a deity, but about Dasa, who is three-faced 
and six-eyed in RV. X. 99.6.* His name is Visvarupa and is slain by Indra with the help 
of Trita-Aptya. Shri A. P. Karmarkar? takes this reference as indicative of pre-vedic cult 
and maintains that this three-headed Visvarupa may be the god of the direct enemies of 
Rgvedic-bards.** Moreover, he puts a suggestion? about the possibility of notion of 
Rgvedic Trita, introduced by the Rgvedic bards mainly because of the absence of a 
three-faced god in their own pantheon. But judging all the references to Trita in 
Rgvedia collected by Macdonell® in the light of this suggestion, we are unable to find 
that Trita represents any kind of trinity-idea except that he is third member as the ety- 
mology of the word clearly shows. Macdonell? points to the same quoting Brahmana 
passages where Trita is spoken of as one of the three deities the other two being Ekata 
and Dvita, sons of Agni and born from waters. (SB. I.2.3; TB. 2.3.8.). 


(ii) Upanisads 


Coming to the Ups, we get a reference to the three functions viz. of creation, pres- 
ervation and destruction by the one and the only Absolute in T. Up. (3.1.1.). There it is 
said that from where the creatures are born, by whom the living beings are protected 
(lit. lives) and at the end into whom they enter is nothing but Brahman. This Brahman 
though one is considered by men as three. (Eka Eva Tridha Smrtah. GK. I. 1-5). In the 
Maitr. Up. (4.5)! Brahma, Rudra and Visnu appear as forms (Tanavah) of the Absolute 
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which itself is incorporeal and again they are declared to correspond in respect with 
Rajas, Tamas and Sattva aspects respectively of the Absolute. The same Up. (V.3)? states 
that the Brahman has two forms; one corporeal (Murta) and the other incorporeal 
(Amurta), the former being unreal and the latter only real and that is lustre (Jyotih) or 
Aditya. 

This Aditya is represented by Om, which has manifested itself in three-fold ways. 
MM. Dr. P. V. Kane has advocated? that the remaining part of the first chapter of the 
C.Up. may be said, on the whole to advocate a doctrine of Triune Unity, which we shall 
reproduce here in his own words: "But the point of greatest importance in the remain- 
ing part of this chapter is the almost synthetic unity which it tries to bring about be- 
tween two opposite premises of thought, which are supposed to be annulled and recon- 
ciled into a higher unity. The perishable and imperishable, the manifest and unmanifest 
(i.8), the knowing and unknowing, the powerful and powerless, the enjoyer and en- 
joyed (i.9) and ignorance and knowledge (v. 1) are all synthesised into the higher unity 
of Ia (i.8) and of the single godhead (i.10) while, i.12 proclaims the Triune Unity of the 
enjoyer, the enjoyed and the mover. Reality according to this verse is three-fold, almost 
of the nature of a "Tripod" whose three different constituents are as essential to the 
whole as the whole is essential to the parts. This is verily the Trinitarian Monism of the 
qualified monistic school". 

Here it can be pointed out the Vedantic trinity, Mother, Father and Teacher as con- 
sidered in the passage? "Matr Devo Bhava, Pitr Devo Bhava, and Acarya Devo Bhava." 
All these points to the same thing, namely, the conception of the triune combination of 
three persons, or gods or elements into one god-head is ancient or to quote Dr. Rad- 
hakrishnan, Creation, Preservation and Destruction are the three fundamental functions 
of the creative evolution.” 


(iii) Epics 


As regards references in the Epics, there are divergent views among the scholars, 
Hopkins" takes an extreme view that the union of the three highest gods into a trinity 
forms no part of epic belief. He further states that the trinitarian doctrine is recognised 
only in one late epic passage and that the Mbh. in general has no doctrine in trimürti. 
This is, however, found in Vana Parvan 272.48. In this passage it is stated that 
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Prajapati creates the world in the form of Brahma, sustains it in the form of the great 
Purusa and annihilates it in the form of Rudra. We again come across another reference 
in the same epic. Anusasana 14 indicates” the three different functions assigned to the 
Indian Trinity, Brahma, Visnu and Maheša. It states that the Absolute created Brahma 
from his right side of the body to create creatures, while from his left side Visnu to pro- 
tect the people and when the end of Yuga approached he created Rudra. 

Fausboll agrees? with Hopkins, while D. R. Patil” remarks that the HV seems to 
have known the doctrine of trinity. 

N. K. Sidhanta after comparing the Vedic triad with the later triad of gods notes? 
that these gods (Brahma, Visnu and Maheša) are regarded as supreme in the didactic 
and avowedly unheroic parts of the epic and the most elaborate passages about them 
come mainly in the 12th and the 13th books of the epic. 

But one thing is certain that either Brahma, Visnu or Siva is spoken of as having one 
of the three functions. It is not always the case that Brahma is regarded as creator, Visnu 
as preserver and Siva or Mahešvara as the destroyer. Brahma sometimes appears as 
preserver or destroyer and Visnu as creator or destroyer while various passages would 
regard Siva as creator.” Thus, in the Epics, the three functions are recognised but the 
particular god is not fixed. Later on in Puranas, the main function of each god is seen 
fixed, though he is seen doing the other two functions besides his own proving thereby 
his Almightiness. 
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(iv) Purünas 


In the Puranic age, the three principal gods of Indian Trinity viz. Brahma, Visnu 
and Mahesa were already popular and they had already replaced the Vedic gods 
namely Agni, Vayu (Indra) and Surya. They are referred to separately as well as jointly 
as the great gods who can do whatever they wished to do. Not only this, but we also 
find that all the three are so helpful to one another that fascinating stories of each hav- 
ing gone to others have been recorded. Thus we see Mahadeva drinking poison when 
requested by gods headed by Brahma and Visnu, or Visnu saving gods from demons 
grown powerful with boons from Mahadeva, or Brahma advising gods, who go to him 
first when any calamity occurs. In short they join hands when a common calamity arises 
either in heaven or on earth forgetting how the calamity arose. This intermixing is so 
uppermost in the minds of devotees that we get descriptions in the form of prayers. 
Thus, for instance, in the VYP, it is stated™ that "They exist through each other and up- 
hold each other; they are twin parts of one another, they subsist through one another, 
they are not for a moment separated; they never abandon one another. Ivara 
Mahadeva is the supreme god and Visnu is superior to Mahat, (the principle of intelli- 
gence); while Brahma, filled with Rajas, engages in creation." In the same Purana and in 
the same chapter Brahma is called both Narayana and Mahesvara (cf. 5.38-42); while in 
another passage (1.204) Narayana creates the universe and pervades it, though he him- 
self is created by Mahe$vara. In another passage (24. 72-3) Visnu tells Brahma: "For- 
merly (Siva) inserted the Linga and your seed in me (i.e. the yoni) which in course of 
time developed into the golden egg." In the same way, in a prayer to Siva the god is also 
addressed as Visnu and Brahma (cf. 54.68, 76; 54.98). Moreover, it is said in the Sraddha 
chapters that the Brahmin worshipers of Visnu, Siva and Brahma should be invited on 
that occasion (cf. 82.57-9). This kind of mutual relation between three gods is further 
referred to in VP. 1.22.39 f£5; Vh. P. 70.13-15*$ Br. P. 1.22 and 24°’; Lg.P. (Pūrva) 41. 15- 
477 
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It is perhaps due to this reason that Appe. J. A. Dubois thought” that in the books 
of Hindus there was a mere tissue of contradiction relating to the Trimūrti and the ab- 
surd details which were related in connection with each other are even more inconsis- 
tant. However, after explaining the word Trimurti he states that this union of persons is 
the allegorical symbol of the existence of things created, which can neither be produced 
nor preserved without agreement and sanction of these three divinities. In the same 
manner J. N. Farquhar opines® after examining the origin of Trimurti both in its theo- 
logical and philosophical aspects based on Maitr. Up. (iv. 5. 6; v. 2), that since each sect 
identified its own god with the Supreme Brahman, the Trimurti has a distinct form in 
each. 

The MP. contains a phrase "Eka Murtis Trayo Devah", (quoted by J. N. Farquhar) 
which also suggests the same thing. In short, it seems that at the time of the Puranas the 
idea of Trinity was firmly established in the minds of people and the need of the times 
invented stories, of course, based on traditions, so that each one feels sure about the 
power of his god. The idea behind it was to express the synthetic mind which devel- 
oped right from the Rgvedic times. The various functional contradiction that are found 
here and there, prove only the Almighty nature of each god. Later on the idea was 
firmly established with the story of Dattatreya in the Mar. P. and in other Puranas. 


(v) Classical Literature 


Classical literature contains the triad in the words of its most prominent masters. 
Kalidasa in Kumarasambhava (II. 4-1561; VII. 44%; X. 20-229) and in Raghuvarhsa (X. 16) 
refers to it. It is interesting to note that Kumarasambhava (II. 4) is stated in connection 
with Brahma, VII. 44 refers to Siva, while Raghuvarhéa (X. 16) is. a prayer to Visnu. 
The commentator Mallinātha in Kumārasambhavam II. 4 quotes one more verse with 
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words Uktam Ca (it is said) in support of the reference to the Trimurti.© Similarly, 
Bana's Kadambari also invokes it. Moreover, he definitely mentions Visnu's trinity 
with Varaha and Nrsimha faces on both sides as Visvarupa Visnu with Nrsimha- 
Varaha heads. Later on the three verses, the two of Kalidasa® and the one of Bana,” 
were combined in a Ms. heading it to be a hymn to Trimurti.” 

The Mrcchakatika of Sūdraka at the end of the sixth act refers to the same.”! Accord- 
ing to A. W. Ryder,” this verse refers to Trimūrti as he translates it as under: "May Siva, 
Visnu, Brahma, three in one, protect thee, and the moon and the blessed sun; slay all thy 
foes, as mighty Parvati slew Sumbha and Nisumbha fearfully." It is doubtful whether 
we should regard this as referring to Trimurti worship, as, besides the three principal 
gods, we have here, Surya, Candra and even Devi. However, it is worth consideration 
that all the prominent gods are invoked at a time in such an early period of Südraka. 

K. P. Parab collects four verses on Trimurti. First of these is from Kumarasambhava 
II. 4, second is from Raghuvarhsa X. 16 and the third from Kadambari, while the fourth 
is from some unknown source. In this last verse besides distinct colour, abodes, god- 
desses, weapons and number of eyes of each god, functions and distinct vehicles are 
also referred to clearly and in the most restrained and poetic manner.” All these point 
to one thing that individual gods are nothing but several replicas of the same God and 
this must have gone a long way to check the jarring tendencies of the followers of dif- 
ferent sects of later period. Thus, we get even at a late date, prayers to Parabrahma,” 
Siva,” Visnu,” describing them as performing the three functions of Creation, Preserva- 
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tion and Destruction. This synthetic outlook has its highest peak in the popular verse” 
where all kinds of knowledge and sects are attributed to one source.” 


(vi) Trinity: Philosophical Interpretation 


We shall now examine the various views regarding the antiquity of the concept of 
trinity expressed by different scholars. Keith is of the opinion that the concept is a very 
old one in India and equally old in Mesopotemia”; yet there are opinions that the con- 
cept of the union of three highest gods forms no part of epic belief? and it was not in 
vogue until the advent of the Purāņic period?! or 'perhaps long after the establishment 
of idolatry in India'.? There are some who think that the conception is as ancient as 
Rgveda?* or even Pre-Rgvedic with** or without* its philosophical meaning and this 
Vedic literature, which contained the germs of the idea,** developed later from the idea 
of uniting the gods, seen right from the time of the Harappa Culture," to that of the Ve- 
das, Upanisadas,? epics,” Harivam$a,?! Puranas” and finally in the time of Kalidasa it 
was firmly established. 

It will be seen from the above-mentioned opinions that the scholars differ only 
about concept of the word Trinity. Trinity does not mean the group of three principal 
gods namely Brahma, Visnu and Siva only; it connotes widely and one is free to inter- 
prete the Vedic hymns as well as other important literary passages for the concept of 
Trimurti, and its philosophical meaning. We shall see, later on, how such attempts were 
made by scholars. At present it may be noted that the antiquity of the concept of Trinity 
worship is accepted by almost all scholars though the triad may form different groups 
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according to them. Surely, 'an image is the product of a definite religious need and re- 
mains to posterity the best visible symbol of the religious convictions and outlook of its 
worshippers.” This kind of definite religious need regarding the image, anticipates its 
concept. We shall see later on that such sculptures of Trimurti are found all over India 
in the remote past. 

Now as regards the question of idolatry Shri Khare” opines that it was current 
about 200-150 B.C. with certainty; for in the Mbh. Vana Parvan 82-84 there are refer- 
ences to the idols of Mahakala, Dhūmāvatī, Trisulapani and such others. Moreover, we 
know from the Mahabhasya of Patafijali that temples dedicated to Kesava, Balarama 
and Dhanapati Kubera came into existence in the 2nd century B.C.” Macdonell” further 
adds that 'most probably it must have been also known to Panini, a century earlier than 
Patanjali; while "it is certain", says D. B. Diskalkar**, that images on stone began to be 
made on a large scale in the Kushan period, specially, in Mathura district and in the 
Gandhar country round about Peshavar." 

Different views are propounded by scholars regarding the question of the first trin- 
ity of its kind. Sir John Marshall put forth the following hypothesis.? In historic times 
the type of Siva's trinity (i.e. Siva without Brahma and Visnu) was not a common one 
and it may have been produced under the influence of Trimukha images representing 
the triad. "It is more likely" in the words of Marshall, "that in the first instance the god 
was provided with a plularity of faces in token of his all-seeing nature, that these im- 
ages afterwards suggested the trimürtis of Siva, Brahmà and Visnu, and that the latter 
in their turn subsequently inspired such images as those referred to above." (i.e. of Siva 
without Brahma and Visnu) 

A. P. Karmarkar, writing on the Purāņic cosmogony, maintains™ that as Siva's trin- 
ity is found on some seals of Mohenjo-Daro, "there is every possibility of the above rep- 
resentations indicating the exact nature of the three cosmogonic functions of the god - a 
fact which is conveyed by the later idea of the Hindu Trinity consisting of Brahma, 
Visnu and Siva." He supports his view by quoting the illustrations of Kushano-Sasanian 
coins on which Siva is found standing by the side of Nandi'!. Similarly J. N. Banerjee 
thinks!” that at an early date there must have been a feeling of jealousy and rivalry be- 
tween the sectarians and this inspired many combinations of gods giving prominence, 
of course, to their own god, and later on gave rise to later representations of Brahmani- 
cal triad Brahma, Visnu and Siva. Thus, we see a definite effort towards repproache- 
ment in the icons such as of Hari-Hara-Pitamaha, Hari-Hara and so on, after having 
experienced the bitterness expressed by icons of Ekapada, where prominence is given 


% Dr. V.S. Agrawala, Cat. of Brahmanical Images in Mathura Art Museum, Preface. 
5 Murti Vijhana p. 17. 

% ATS A-A-A, — I1.2.34 

97 JRAS, Jan. 1916. p. 125. 

* Journal of the United Provinces Historical Society, Jan. 1932 Vol. V. Part I, p. 19 

? Mohenjo-Daro and Indus Valley Civilisation, p. 55. 

100 BK. Part I. p. 324. 

101 For details cf. RI. Kar., Vol. I, pp. 66 ff. 

102 DHL, p. 231. 


= 12.— 


to their own god by sectarians. Karmarkar notes! that the sectarian feelings during the 
period of the Mbh. had become rampant, and so besides Siva, the two deities Visnu and 
Brahma attained a unique prominence. Edward Moor (quoted by P. Thomas: Epics, 
Myths and Legends of India, p. 9) noted this and wrote that 'in the obvious arrange- 
ment of the three grand powers of the eternal one, Creation and Preservation precede 
Destruction; this is the relative and philosophical rank of the Triad, but not always theo- 
logical or sectarian station for Saivas exalt Siva and Vaisnavas Visņu". A. Barth takes! 
this idea of trinity as 'a solution midway between the ancient orthodoxy in its final form 
and the new religions’. He further adds that, it is, at the same time, a most considerable 
attempt which has been made to reconcile these religions to one another. It is interesting 
to note that this tendency of reconciling is shown by our great poet Kalidasa. We see 
that the exploits of the family of Raghu in which those of Rama (Visnu) are the most 
important, open an invocation of Siva, while the Kumārasarnbhava, which is a story of 
Siva, contains an elaborate prayer to Brahma." In fact, Kālidāsa seems to have the idea 
that individual gods are nothing but several aspects of the same god. The same is sug- 
gested by Pandit Benode Bihari Vidyavinode of the Indian Museum (quoted by B. C. 
Bhattacharya, Indian Images Part I. p. 4) that this blending of the principal gods of 
Hindu Pantheon is a sort of compromise of the sectarian beliefs of the people. 

It has again been suggested that the so-called Trimurti images, perhaps, represent 
the Sun as the one representative of the three gods.' The Brahma, Visnu, (Surya- 
Narayana) and Siva being all directly or indirectly recognised to be identical with the 
Sun, there is every possibility of the Trimurti figures representing the Sun-God. Rao 
Bahadur Hiralal in his article on Trimurtis in Bundelkhand agrees!” with Krishna Shas- 
tri in this point and illustrates the Sun icons having three faces. However, Krishna Shas- 
tri sees another possibility of taking Trinities, especially from Tiruvorriyur and Tiruva- 
naikkal, as to symbolise the expanded significance of the Siva Linga. As regards the mo- 
tive, he remarks that according to Siva Rahasya all gods at the end of creation find their 
resting place in the Linga, Brahma being absorbed in its right, Janardana in its left and 
Gayatri in its heart. 

Hopkins taking the threefold fire,’ seen in Agni. Vidyut and Surya, con- cludes 
that the first triad is that of fires; and Dr. Saletore has tried!” to take the Mohenjo-Daro 
seal as representing Agni. Probably, keeping this in mind, Cyclopaedia of India (Vol. 
VII, p. 935) refers to the symbols of the trinity as Time, Water and Fire of Brahma, Visnu 
and Siva respectively. Thus Surya represents time, Vidyut, the water and Agni, the fire. 
But here the equation will become like one applied to later gods. Brahma: Surya, Visnu: 
Vidyut and Siva: Agni. Here it may be noted B. C. Bhattacharya's similar equation Agni: 
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Brahma, Vayu: Siva and Sūrya: Visnu. Bhattacharya's reasons are as follows: Agni and 
Brahma are described as being of red colour and holding Kamandalu; Vayu is young in 
appearance and so Rudra is to be represented as of 16 years of age. Moreover, the deer 
is the symbol of both. Sūrya is Visņu as a form of Aditya. Coomaraswamy, however, 
takes Siva: Agni, which seems probable. 

In this way we find many reflections on the plausible philosophical meaning under- 
lying the idea of trinity. This body of ours is a temple of the Divine. If the image is 
looked upon as only a symbol or manifestation of the Divine, which is worshipped 
through the image, it becomes the worship of the right type that lifts the worshippers to 
the height of the Divine. The great soul, the cause of the universe, has three forms, the 
highest that is immoveable, the second that brings this universe into being and the third 
that is seated within the heart of man." This is, perhaps, the reason why it is said!!! that 
in the case of an Indian, Trimurti and such other uncommon figures have their impor- 
tance as religious objects, which intensify the adoration and devotion by the very fact of 
limbs and weapons. 

Mr. Havell!” interpretes the allegory regarding the meaning of Trimurti as the "ap- 
parent movement of the Sun round the earth of which the Cosmic Cross was the symbol 
of the ancient Aryan world. The four points of the cross indicated the position of the 
Sun at mid-night, sunrise, noon and sunset respectively". But B. C. Bhattacharya opines 
that this is all confusing in the extreme.!? Moreover, the triad lost its meaning and 
rather conveyed the four movements. 

Here it is worth noting that similar attempts are made by many to connect the 
movement of the Sun, with regard to the three steps of Visnu. Some scholars like 
Aurnanabha and many European scholars of the modern times take it as course of the 
Sun-rising, culminating and setting; while others like Sakapüni, Bergaigne, Macdonell 
and others with a support from younger Vedas, Brahmanas and post-vedic literature 
take the three steps of Visnu as representing the course of the solar deity through the 
three divisions of the universe.!!* 

Abbe J. A. Dubois after examining the view of modern writers regarding these 
three principal gods of Indian trinity summarises their views as follows: They have as- 
serted that these gods are nothing else but three principal deities of the Greeks and the 
Romans under different names. The equation according to them is as follows: Brahma- 
Jupiter, Visnu-Neptune and Siva-Plato. No doubt, Jupiter is the creator of all things, 
Neptune is connected with water and Siva and his devotees with Sankha and Plato, the 
glooming god of hell, the Lord of Shades and Lights; but all these are not convincing for 
even the essential features are not common to both the triads. So even Dubois (p. 545) is 
not drawing any conclusion regarding the question as to who borrows from whom and 
tries to solve the origin of trinity-concept in somewhat novel way. It is through earth, 
the common mother of all beings, that everything subsists in nature. She is, therefore, 
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regarded as the divine creator, Brahma. But what could the earth do without water? It is 
water which gives life, preserves and causes growth of everthing that has life or vegeta- 
bles. It was, therefore, regarded as divine preserver i.e. Visnu. Fire, in penetrating the 
other two elements, communicates to them a portion of its energy, develops their prop- 
erties, and brings everything in nature to that state of growth, maturity and perfection 
which would never be arrived at without it. When it is in its free and visible state, this 
active agent of reproduction destroys all by its irresistible power and it is to this formi- 
dable power that it owed its title of god destroyer, that is to say, Siva. The combination 
and harmony of all these three was indispensable to the production and reproduction of 
all secondary bodies. "This worship of three elements (viz. Earth, Water and Fire)' says 
Dubois, 'is not my own theory, but if we look to the chapter about Sandhya, we can find 
the direct worship of these elements while the two others, air and ether, are almost for- 
gotten.’ 

In this way we get many reflections on the possible meaning of the idea of Trinity. 
To start with, Barth!’ sums up the idea behind Trimūrti thus: "The Brahman, the Abso- 
lute manifests himself in three persons, Brahma, the creator, Visnu, the preserver and 
Siva, the destroyer. It is in them that he becomes capable of actions and that he partakes 
of the three 'qualities' of goodness, passion and darkness the subtle principles that per- 
vade everything and in which the Samkhya philosophy sums up the energies of Nature. 
Each of these persons is represented by one of the three letters a, u, m, the combination 
of which forms the sacrosanct syllable OM, the symbol of the Absolute!*". While B. C. 
Bhattacharya!” raises a point that the allegorical meaning of the Trimurti has been, in 
many cases only touched but not clearly worked out. In fact, the three gods represent 
one Murti taking three forms in the act of creating, preserving and destroying.! He 
suggests another possibility also of these forms referring to the three stages of life, 
childhood, youth and old age. "The idea of the Trimūrti sculpture", he says, "must have 
been drawn from the main periods of the Aryan life, viz., those of the Brahmacari, 
Grhastha and Samnyasi or Yati. Brahma is surely a god having features of a Brah- 
macārī. He holds a Kamandalu, puts on Kasaya cloth, carries Vedas, all of which are 
requisites of a young Brahmacari. Visnu with his dress, ornaments, attendants, repre- 
sents a householder, enjoying, working and flourishing. The image of Siva in the like 
manner, with his tiger's skin, Jata and trident, represents the life of a Samnyasi. This is 
the psychological basis behind the idea of Trimurti, while metaphysically it represents 
the three great principles viz. Sattva, Rajas and Tamas. The physical explanation may be 
applied to the three time-divisions of a day viz. morning, day and evening while my- 
thologically they represent creative, preservative and destructive aspect of the Absolute. 
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Dr. Radhakrishnan!” construes the meaning in a somewhat different way. He says 
that the qualified body of the Absolute (Saguna Svarupa) is the triple confluence of 
knowledge (Jnana), love (Prema) and right conduct (Sadacara). This is the reason why 
he becomes the creator, uplifter and the judge of the universe. Visnu, being the love in- 
carnate upholds the world while Siva being Almighty gives judgment and these three 
viz. Brahma, Visnu and Siva are not different personalities, but are the different phases 
of one and the only Absolute, viewed according to their different activities. 
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CHAPTER II 


Trimurti in Sculpture 


Thus the idea of trinity has been very old in India and elsewhere.' This idea is rep- 
resented in sculpture also, of course, in many different ways. Hindu iconography has its 
own peculiarities. We get Dhyana Mantras regarding the deities, in the books on Hindu 
iconography. But the question about the relation between the Dhyana Mantras and 
icons is very difficult to solve. We have referred to the view of Dr. Agrawala that the 
image was the product of a definite religious need of the people. But the question of 
Dhyana Mantra is a different one, in the sense that it is supposed to put Dhyanas in a 
stereotyped way. We get many icons that do not follow the respective Dhyana Mantras 
either wholly or partly. At times we get such icons that partly follows the Dhyana Man- 
tra of the deity in question or follow other Dhyana Mantras in other respects. In this 
way, there is always a difference regarding either heads or hands or symbols. This, 
however, does not make a great difference. God has in a way no form, but from another 
point of view He can take any form. He assumes shape according to the attitude of 
devotees. Moreover, it is possible that with the march of time some icons might have 
been buried under the earth or lost for ever. Perhaps, such icons, if found, would have 
thrown more light on the subject. The same principle may be applied to books on ico- 
nography. Till then we have to remain content with the available material. 

The idea of trinity is represented in sculpture by icons of three-headed figures in 
many different ways according to the beliefs and religious needs of society. Thus right 
from the third century upto the 17th century leaving aside the seal found at the Mo- 
henjo-dero, we see the trinity icons represented in several ways. They are as follows: 

Firstly, actual trinity sculptures, i.e. the three principal gods of the Hindu pantheon 
viz. Brahma, Visnu and Siva blended into one either separately on different niches or 
having one nich or the figure having three heads showing the triple nature through 
their characteristic marks. Secondly, we see the actual temples, having three shrines 
dedicated to the principal gods. Sometimes such shrines become unique pieces of sculp- 
ture in architecture. In such cases the temple itself becomes the trinity. Thirdly, we 
come across icons giving prominence to one of the principal deities, e.g. Siva is given a 
prominent place in many icons from the South. In the same way Visnu and Brahma are 
given due honour the devotees of different times according to their religious ideas. 
Many times Brahma is substituted by the Sun-god. Moreover, there are some cases 
where triple nature of the Sun-god has taken shape at the hands of artists, thus proving 
the sun-worship of the Sauras. Lastly, it is seen in the icons of Dattatreya who is consid- 
ered an incarnation of the trinity in general and of Visnu in particular. The last men- 
tioned icons are met with under another name of Hari-Hara-Pitamaha. It is interesting 
to note here that even the three principal goddesses viz. Parvati, Laksmi and Sarasvati, 
the consorts of Siva, Visnu and Brahma respectively, are also represented in sculpture 
in a triple form. In all these ways, in whatever form the triple nature of the divine is 
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formed, one taing is common that it represents the creative, preservative and destruc- 
tive aspects of the god concerned. In short, it is the triple aspect of the Absolute oat is 
aimed at. The principle behind it seems to be that all the aspects are from one single 
source and it is the work of the Absolute. Men may give that Absolute any name and 
represent Him in any form." In India it is common that a devotee regards his god as 
the highest deity and the same has happened in this case. 

Now the question that naturally arises from all these forms is that which pertains 
the primitive type of trinity. The problem is rather difficult and requires critical exami- 
nation that will be taken up at a later stage. For the present we shall examine the above- 
mentioned groups of trinity and their icons. 

Let us first take up the case of Trimurti temples. Such a temple is met with at the 
foot of Anaimalai Hills in the Koimbatur Dt. in South India. The place is called Trimurti 
Kovil or temple. It is in the Udumalkotta taluka in the district of Koimbatur. "Here the 
Trimurti itself was a temple and a remarkable object", says M. J. Walhouse.'? It has all 
the look of extreme antiquity and was regarded by natives with awe. The figure indis- 
tinctly grown Tipon the great boulder overlooking the Koimbatur circle indicated three 
figures — it is doubtful whether it was united or not. About this figure Walhouse re- 
marks that the group certainly bears some resemblance to the ordinary presentation of 
Buddha seated between two attendants. But such Buddha figures are never wor- 
shipped, while in the case of the Trimurti Kovil the case is just the reverse. 

In the same way, comparable to the Trimurti Kovil, we learn about a remarkable 
hypoethral temple in the hill tracts of Orissa. It exhibits an open circular temple or en- 
closure of plain cut stone externally, while the interior of the wall is occupied by niches. 
In the centre, in front of the single doorway is a shrine or Mandapa covering a slab, on 
which is carved in relief a sitting figure, with the right foot on an elephant and the left 
on a bullock. The figure appears to have three faces, the left hand having a lotus and the 
right hand a sceptre (?). Other details are not available. 

There appears to be a considerable resemblance between the two abovementioned 
temples. The Orissa temple is evidently much larger and more important, but the other 
one, so much further to the south, is situated in a locality of old and equally wild, and 
even now sequestered and remote. The circle of images with faces turned inwards cor- 
responds with the open circular temple or enclosure of the plain cut stone in Orissa. 

The third temple is situated at Parbadi, in Saurastra of the Gujarat State. It is an in- 
teresting old triple shrined temple. Above the doorways we meet with Gaņeša indicat- 
ing Saiva worship. The hall was common to all three shrines as was usual in the three 
shrined temples. They were dedicated to Siva, Visnu and Sūrya or Brahma respectively. 
Moreover, around the main temple were four smaller shrines, thus forming with main a 
Pancayatana, a group. It is worth noting that the shrine had the same pattern as that of 
Navalakha at Sejakpur and those at Anandpur and Chaubari. 
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Another Trimurti temple is referred to in Mandagappattu Inscription of Vichitra- 
Chitta.! On a small hill near Mandagapattu in South India is cut out a shrine on the 
facade of which is engraved an inscription. The shrine has at its back end three niches, 
which are dedicated to the gods Brahma, Īšvara and Visnu respectively. A photograph 
of the front view of the shrine appears in Pallava Antiquities Vol. I. PI. XXXIII by Mons. 
G. Jowvean Dubrenil. 

Lastly, there exists a Trimurti cave at Mahabalipuram, in South India. The so-called 
Trimūrti Mandapa is a cave temple near the "Gopi's churn". It contains three cells. The 
central one has a relief carved on the back wall representing Siva standing with four- 
arms. In one of the right hands he holds a hatchet (broken) and in one of the left hands 
rosary (standing up). The two other hands are broken. There are four attendants two 
crouching at his feet and the other two ganas flying. In the cell to the proper left is 
Visnu, four-armed. In his upper right hand he holds a wheel, in the upper left a conch 
(broken) while the other two hands are empty. We again notice four attendants. About 
the proper right cell there are two opinions among scholars. Dr. Vogel’ in his Icono- 
graphic Notes on the seven Pagodas identifies the figure with Brahma, The figure is 
standing four-armed holding a flower in his upper right hand and a ring in his upper 
left while the remaining two are empty. Shri T. A. G. Rao comments while writing a 
foreword note to the inscription of Vicitracitta'” that the cell which is supposed to have 
been dedicated to Brahma is occupied by a figure which has only one face. The figure of 
Brahma, according to Agamas, ought to be always shaped with four faces, and in prac- 
tice also we find that three faces are always shown in sculpture, the fourth being sup- 
posed to be at the back of the figure. Prof. Jouvean Dubreni thinks that the cell contains 
the figure of Subrahmanya. He argues that the figure has only one head and not four 
and the god Subrahmanya in his Brahma-Sasta aspect is superior to Brahma whose 
pride he put down by exposing his (Brahmā's) ignorance of the Vedas. The people of 
Mahabalipuram must have thought it more preferable to put Brahma-Sasta than to put 
Brahma. Moreover, he points to the fact that the trinity of Siva, Visnu and Subrahmanya 
is still existing. Lastly he quotes Shri T. A. G. Rao (Vol. II, Part II, p. 439) regarding 
Dhyàna Mantra of Brahma-Sasta. But our figure, which has given rise to a controversy, 
has a ring and a flower while Brahma-Sàstá must have a Kamandalu and Aksamala 
while the other hands must have Abhaya and Varada poses. Moreover, a double chap- 
let of Rudraksa beads is on the chest of the figure and not in the hands. It thus presents 
some difficulty for identification. H. Krishna Shastri takes the figure as that of Brahma- 
Sastà on the ground that behind the rock bearing the Trimürti shrine are executed the 
figures of a peacock, an elephant and a monkey carved in half relief. A peacock is the 
characteristic vehicle (Vahana) of Subramanya and an elephant is connected with the 
temples of Brahma-Sasta. But he further shows another possibility of taking Brahma- 
Sasta figure representing Sun-god on the analogy of the temples of Traipurüsadeva 
which are dedicated to Sun, Siva and Visnu. Any way, here, there is a depiction of trin- 
ity. All the three figures have one of their left hands resting on the hip and right hand 
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raised. Three figures are reproduced by Dr. Vogel on pl. XXX of ASI. 1910-11 with a 
note that on the plate Visnu is placed in the centre, whereas in reality the central cell is 
occupied by Siva. 

Regarding its date Dr. Vogel remarks that though the temples of this group are the 
prototype of the elaborate edifices of the 16th and 17th centuries, the debased images 
which decorate these later buildings are derived from the single forms of the 7th cen- 
tury as exemplified on the Pallava Temples of Madras coast. 

There are epigraphic records which refer to the temples dedicated to 
Traipurusadeva in the Mysore district.’ The evidence thus clears the idea regarding 
the trinity worship in many parts of India and had been sponsored and even financially 
supported by royal dynasties of the time. 

We now come to Trimurti icons which either happen to be the main god at one time 
in a temple or some such as carved in the centre of it. One of such figures is found in a 
village named Madhia (about 35 miles northeast of Damoh and about 80 miles from 
Khajuraha) in the old Panna State. This is a figure of Visnu wearing shoes, and happens 
to be a Trimurti carved in the centre of the door of a ruined temple. The figure is six- 
handed. It holds in its left hands, a Trisula (trident) in one hand and a lotus in the sec- 
ond hand, the third being open, with the thumb bent towards the centre of the palm. 
The right hands hold a lotus in one, a Mrganka (deer symbol) in the second, the third 
being broken. These symbols show what deities are combined in the Trimūrti, the 
Tri$ula and Mrganka being symbols of Siva, the Lotus of Visnu and the open hand with 
thumb bent of Brahma. In the left corner is carved the figure of a bull and in the right 
that of Garuda, but the Hamsa (Swan) the vehicle of Brahma is not found represented 
there. This piece of sculpture has other things of interest also. Trimūrti is the central 
panel on each of which there is one separated by figures of gods and gcdesses. In the 
right panel are caved Siva and Parvati and in the left Visnu and Laksmi. The interven- 
ing figures between the panels consist of two rows of gods and godesses - the first row 
representing eight godesses (Asta Matarah) five being depicted on the right and three 
on the left with a figure of Gane$a at the end, and the second row contains eight figures 
of Visnu, four on each side of the central panel. Below this there is a second row of pan- 
els with Visnu and Laksmi placed in the centre. The right side of panel has the figures 
of Brahma and Brahmāņī, and the left one those of Siva and Parvati. The intervening 
place between the central and the side panels is occupied by nine planets four being 
represented on the right side and five on the left. Rai Bahadur Hiralal!” takes the period 
of Khajuraha temple of Visnu's trinity i.e. 10th century A.D. 

Fergusson and Burgess notice some Trimürti icons mostly seen on the back wall of 
the temples. The famous Kailasa at Elura, on the back wall of the shrine, in a very low 
relief, contains a grotesque Trimürti. This may be either Trimürti or the bust of Siva 
with three faces representative of the three phases of his supposed character as Brahma, 
Visnu and Rudra.'? In the same way the same source informs us that on the back aisle 
of the cave are a series of pretty large sculptures in which the fourth one depicts 
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Trimūrti. This Trimūrti is represented by three figures. In the centre Siva, four armed, 
with trident and cobra, bull on his left and an attendant on right; to the left of Siva, is 
Visnu and to the right a three faced Brahma. 

Both the above-mentioned authorities further take note of smaller shrines at Elura, 
about a quarter mile farther north of Milkmaid cave, and on the sides of the stream. 
These smaller shrines have Trimurtis on the back walls, with round (instead of square) 
Salunkhas for the Lingas, a pretty sure sign of their later date. Moreover, Ankai-Tankai 
Brahmanical caves (four or five miles south from the Railway station of Chandwar near 
hill called Ankai) which are three in number, contain a Trimurti on the back of the wall 
of the first shrine, somewhat of the style of those in the small caves at Elura. Regarding 
the date Burgess and Furgussion are of the opinion!” that it is a very late cave probably 
of the 10th or 11th century. 

Similarly, Karusa caves, near Karusa village, 43 miles east of Dharasinwa, in the 
South-West of the old Nizam territory, has a Trimurti in the shrine on the back wall, 
Siva in middle, Visnu right and Brahma left. In the same way we have in another shrine 
a triad though indistinguishable due to its decayed condition. 

Shri M. B. Garbe draws!” our attention to an ancient temple in Gadhi (Padhavli) 
where panels of sculptures adorn the interior part of it, where Siva, Surya, the three 
principal gods of Hindu Trinity, and Kali respectively make the Southern, Western, 
Northern and Eastern friezes. Here it is interesting to note that Siva and Trimürti are 
taken representing different directions. As temple has lost god and door-frame we can- 
not decide as to which it was dedicated, but it seems to belong to the 10th century A.D. 

It is with the help of this and such other icons that Dr. J. N. Banerjee proved?! that 
the Elephanta Bust of the so-called Trimürti must be representing the Aghora, Saumya 
and Uma faces of Siva. Padhavli sculptures has one of the faces faminine face. 

In support of such hypothesis we get another icon!” from Kanauj. The central fig- 
ure is Siva with the jata and the third eye. He wears an ekavali and Nàga-Keyüra. The 
jata is tied with a fillet in front of which is Cudamani ornament reminiscent of similar 
crest ornaments of the Kusana age. In his left hand, near the chest, he probably carries a 
Vina, now partly mutilated. The face on the right is terrific with rolling big eye-balls, a 
wide open mouth and the third eye. The crescent on the top of the jata was probably 
meant for this head, which should represent Siva in his terrific aspect (Rudra or Ag- 
hora). The symbol in the raised right hand near this face is indistinct. On the corre- 
sponding left side is the third head of this figure. It shows a beautiful round face, a 
pleasing countenance and probably represents a female face. The symbol held in the 
hand quite near this face is also indistinct. It is worth noting that an image from Kanauj 
has a Vina, which is neither seen in the Elephanta image nor in the Padhavli one. 

The same Bulletin reveals another beautiful three-faced bust from Limbodara, old 
Rajpipla State (now Broach District, Gujarat State). This bust is now transferred to the 
Baroda Museum (Fig. 12). It is carved from redish stone and though defaced, is one of 
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9 Archaeology in Gwalior, pp. 112-13. 
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32 Reproduced as fig. 11 in the Bulletin of the Museum and Picture Gallery, Baroda. Vol. X-XI, pp. 22-23. 
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the finest examples of sculptures of this type. The modelling of the faces with elongated 
eyes, broad forehead, wide cheeks etc. is typical of the early sculptures of the Western 
School and the specimen dates from C. latter half of the 7th century A. D. The left face is 
partly defaced which makes it impossible to decide whether one of the faces was a fe- 
male. 

There is a three-headed bust, lying on the banks of Narmada river near Motikoral 
(the last station on Miyagama-Koral Railway, in Gujarat State), which, it seems, has not 
attracted special attention of the scholars. The icon has three heads with Jata on all the 
three, while there are only two ears, common to all the three, showing thereby the unity 
of all the three. They wear a roundshaped earrings. The image is slightly damaged. 
Traditionally it is known as either Mata or Balia Deva or Vaherasura, and still it is an 
object of worship, though the bust lies exposed in the sands of the river. 

In the same way, a Trimūrti, 20" x 18" in size lies in Kasivisvanath Mahadeva Tem- 
ple at Karvan (Gujarat). It is also a bust just like of Motikoral Trimurti, having jata on all 
the three heads slightly damaged. But we cannot come to any conclusion out of such 
images except that even in the Gujarat region the conception about the triple nature of 
the Absolute had long since been in vogue. 

Shri T. A. G. Rao discusses the question of the Siva trinity according to the 
Saivagamas. This trinity has two types; one consists of Mahesamürti, which, according 
to the Saivagamas, is the fully manifested supreme Siva and is the cause of creation, 
protection and destruction, while the other type is that of Trimurti (Ekapada or Ekane- 
tra or Ekarudra). According to Am$umadbhedagama these three names are synonyms 
and their description of the Ekapada Trimūrti and the other forms of Trimurti is found 
in the Uttara Karanagama while the figure of Mahesamurti is described at some length 
in the Suprabhedagama. It is stated therein that Mahesa should have five heads, out of 
which four alone should be visible, each of these faces should possess three eyes besides 
a mouth, a nose and a pair of ears and should have two legs and ten arms. Two of his 
hands are to be held in the Varada and Abhaya poses while the remaining four ones 
should keep the Sala, Parašu, Vajra and Khadga. The remaining left ones should have 
the Khetakas, Ankusa, Pasa and Ghaņta.!*+ 

The complexion of this aspect of Siva should be crystal clear having the lustre of the 
Sun but as cool as the dew or the moon. Mahesa must be clothed in white garments and 
should wear a white Yajnopavīta (sacred thread) and should be adorned with all orna- 
ments. By his side should be the figure of Sakti also. It should have three eyes and four 
arms. On the head there should be Karanda Mukuta and on the person all ornaments 
appropriate to women. The waist should be slender, pelvis broad and the breasts high. 
In the two hands there should be Nilotpala and Aksamala while the remaining two 
should be in Varada and Abhaya poses. She should be depicted standing on the same 
seat and under the same Prabhavali as Maheša on his left. 

Ekapada Trimurtis are represented in four different ways. According to Uttara 
Karanagama one way is that it should be standing erect with one leg upon Padma Pitha 


13 It is said that the icon was thrown in the midst of river but again it appeared on the same spot after the 
flood of a river being subsided, so the people have put it there. 
134 EHI, Vol. II, Part II, p. 368 ff. 
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having three eyes and four hands, two of which should be in Varada and Abhaya poses 
while the other two in Tanka and Sila or Mrga. On the head should be Jatā Mukuta. 
From this figure of Siva, Visnu from the left side and Brahma from the right should 
emerge having Anjali pose of their two hands; while the other two hands of Brahma 
must have Sruk and Kamandalu, and those of Visnu, Sankha and Cakra. There should 
be a single Prabhavali for the three and Visnu with Kirita Mukuta. The Uttara 
Karanagama states further that Brahma and Visnu should be sculptured according to 
proportions (Talamana) prescribed for female deities. 

Another way in which Trimurti may be represented is that of Brahma and Visnu is- 
suing from either side of a large Linga. Thirdly, all the three with their peculiar charac- 
teristics are standing side by side on three separate Padma Pithas. Fourthly, there can be 
three shrines in a temple the middle one containing the Linga, the right Brahma and the 
left Visnu. Lastly, in a temple consisting of three contiguous shrines (triforium ) they 
may be set up as they were in the previous case. The central figure may also be Nrtta or 
some other form of Siva. 

The illustrations of both the types of trinity viz, that of Mahesa and Ekapada are 
met with in many varieties. Before going into the details, it may be noted that though 
Mahesamürti represents the creative, protective and destructive aspects of Siva, it has 
five heads, one of which should remain invisible according to the text of Saivagamas 
while one more is actually dropped again as usual in a four-headed icons (fourth sup- 
posed to be at the back side). Thus ultimately it has three heads. Moreover, it should 
have ten arms and the Sakti by his side. In both the types of trinity, Siva has been given 
a prominent role. 

The most discussed among these is the icon of Maheša in the Elephanta cave near 
Bombay, the so-called Trimurti, which has been depicted in the new postal stamps of 
the Government of India. Before going into the details of the bust, it is interesting to 
reproduce here the comparison made between the Elephanta bust and those of Elora, 
near Daulatabad, by Lt. Col. Sykes. “In 1818 in the banks of a rivulet which falls over 
the face of Dumar Lena temple, dedicated to Linga, I met with numerous, small square 
excavations, in each of which was a Linga standing in the centre of the floor, and to my 
surprise and gratification, on the wall pointing the entrance, I found sculptured in alto- 
relief a bust with three faces, similar on all their numerous details of attire and orna- 
ment, to those now remaining of the Elephanta bust; and as many of these busts were 
quite perfect, there was a most legitimate inference, that the defective parts of the Ele- 
phanta bust had a similar correspondence. There was no room for future doubt or hesi- 
tation whether or not the bust was that of the Triad: the bust was not the bust of 
Brahma, Visnu and Siva, but the bust of that popular divinity Siva himself. The central 
face with its youthful placid air, the third eye in the forehead, the moon traced up in the 
cap of the right side, and a human skull in a similar manner on the left side all attributes 
of Siva here probably represent him as the generator. On his left is a youthful face, 
which cannot be mistaken from its feminine traits to be other than that of a female, did 
not the bracelets on the arms, the looking-glass in the hand and the pencil for applying 
antimony to the eyelids, eyelashes, eyebrows, place it beyond doubt. Her head-dress is 
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made up of the coils of the terrible Naga or Cobra de Capella (Cobular Nag), which is 
sacred to Siva and the head of the reptile forms the top-knot. Here we have the Sakti or 
female energy of the god Siva. In some of the busts it is doubtful whether the death's 
head belongs to the headdress of the centre figure or to the female. In case it belongs to 
the female, combined with Nag it would identify her with Durga. The face of the figure 
on the right is strongly furrowed and lined with traits of violence and passion ; but 
there is still the symbol of Siva in the Nag held up before the face, and the headattire 
corresponds with that of the central face. In one hand is held a dish, into which the 
mouth appears to be blowing or breathing. If the rosary and cocoanut in the hands of 
the central figure be indicative of preparations for sacrifice to the mystic union of linga 
and yoni placed on the altar before the bust, the proliphic source of all nature, then it 
may be that this face of Siva, in his fabled character of breathing fire as the destructor, is 
supplying this requisite for the sacrifice. Whatever may be thought of these explana- 
tions it is at least shown that the bust of Elephanta and those of Ellora are not represen- 
tations of the Hindu triad of gods - Brahma, Visnu and Siva." 

Shri J. N. Banerjee read a paper at Ahmedabad," in which he discussed this point 
of Elephanta icon and in a letter dated 11-2-1955 he expressed his view that the icon was 
neither a Trimūrti (Brahma, Visnu and Siva) nor a Mahešamūrti as suggested by T. A. 
G. Rao. Its left face is that of a female while the central and the right faces placid and 
frightful respectively. He takes the first face as that of Uma and other two as representa- 
tion of Saumya and Aghora aspects of Siva. Dr. U. P. Shah, while discussing a sculpture 
from Kanauj, reads! the possibility of the conception behind it as under. Siva as su- 
preme being has two aspects of Prakrti and Purusa. His one half is male and the other 
half is female, However, he has raised and noted the difficulty in tracing the Samkhya 
conception in the district (viz. Kanauj) where the Pasupata school predominated. 

Shri T. A. G. Rao gives! the following reasons for taking this icon as Mahesamurti. 
Firstly, there are no texts to be found in the whole of the Agamic or Pauranic literature 
which agree with this piece of sculpture. Secondly, all the three heads bear Jatamukutas 
which under no circumstances can represent Siva who happens to be one of the mem- 
bers of Trimurti, for his proper head-dress is kirita-mukuta. Thirdly, Brahma has al- 
ways four faces and never one. So the supposition that one of the heads is that of 
Brahma is also clearly untenable. Fourthly, descriptions of Trimurti and the icons found 
thereon, are quite different from this piece of sculpture. Lastly, the icon is found among 
many icons representing Līlāmūrtis of Siva such as Ardha-Nārīšvara, Gangādhara and 
so on. Moreover, he thinks that icon has six arms because it has only three visible heads. 
Over and above these, there are different kinds of ear ornaments, which, he says, are 
sufficient proof against the sculpture being that of Trimurti. The face on the left side has 
a mere serious look, curling moustaches and a beard, a human skull ornament in 
Jatamukuta and a Sarpakundala as an ear ornament. The central face has in the ears 
Makara-Kundala. Rao takes this face as representing Sadyojata while the former as Ag- 
hora. The remaining face has Sankhapatra as its ear ornament. The hands keep cobra 
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Abhaya Mudra pose or Aksamala, badly broken and Matulunga while for other hands 
nothing can be said definitely. 

Shri Natesh Ayyar compares!” the Elephanta image with those from Anadra, from 
Baro in central India, from Barolli in Udaipur State and from Adbhuta temple at Chi- 
torgarh. The first and the last, he says, bear almost the same attribute and the central 
figures in both are very much alike making due allowance for the difference in date. 
The Anadra representation in particular also possesses a striking resemblance to the 
Elephanta specimen in respect of the face to the proper left. From almost feminine tech- 
nique of this face Mr. Havell argues!” that it is meant to portray Parvati. To Shri Ayyar 
itis Visnu in the role of the mother creation. 

Shri T. A. G. Rao illustrates other icons which represent Mahesamurti besides the 
Elephanta bust. The first is beautiful figure of stone lying in a field opposite a ruined 
Siva temple at Milcheri near Kaverippakkam in the north Arcot District. Though dam- 
aged, it has four faces, three of which are seen in the photo. On the crown of the left face 
could be distinctly seen a big human skull and just below it is the hood of a cobra, 
whereas the middle head has a beautifully tied up Jatamukuta ornamented with jew- 
elled discs, flower garlands and inevitable crescent moon; at the base of this mukuta 
may be noticed a row of five or six spherical objects which appear to be the skulls com- 
posing a garland. The third eye is very clearly marked on the forehead of the central 
face. There are as usual Haras, Udarabandha and Yajnopavita. Close to the neck is also 
a Hara composed of a snake. In the hands emblems are inferred such as Damaru, 
sword, Khatvanga, Abhaya pose, Pasa, Khetaka, Kapala, something like fruit, and 
Trisula or Parasu. The icon had ten arms while it has the right and left faces pacific and 
middle terrific. The image is seen seated, having two legs in a comparatively rare pos- 
ture. It belongs to the later Pallava period, perhaps, to the reign of Nandivarman, son of 
Dantivarman (about 8th century A.D.). 

The next illustration is from Chitorgarh in the old Udaipur State and ( now Rajast- 
han state). Not a very fine sculpture of art, but with three faces left and the central one 
being of pacific and that on the right of a terrific type. The third eye is clearly seen in the 
centre of the forehead of all the three faces, and the figure bear Jatamukuta on heads, 
right head having snakes and also a skull. Right face is that of Aghora as eyes are 
oblique and starring and mouth gaping, right hands carry one Sarpa Mudra pose, an- 
other something like book and the third Aksamala while left hands carry Matulunga, a 
Kapala and a Sarpa. 

In the same way Mahešamūrti is found near Gokak Falls in the Belgaum district. It 
is seated in Yogasana posture and has four faces (three visible) and six arms. The front 
face is of the terrific aspect and the two side ones are pacific. The hands carry the Sula, 
Aksamala, Damaru, fruit and some other objects not clear from the photo. Burgess 
notes!!! that on the door of a shrine there is an image of Lakulisa and beside it there is 
an image of Surya with three-headed icon in question. This temple faces east and is of 
an earlier date than the big temple on the south. 
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We get one Lingodbhavamūrti, one of the twenty-five Lilamurtis of Mahesa from 
Haranath, Sikar, Rajputana belonging to Central Rajputana Museum, Ajmer (27037; 
7508 E). It is of a limestone and belongs to the second half of the tenth century A. D. It 
gives a picturesque view as it were of the following story. In the universal night a Fiery 
Pillar appeared above the waters. Other than the pillar there was nothing; it had no be- 
ginning, no end. Brahma flew into the Emprean and failed to reach its top; Visnu dived 
into the depth of the sea and failed to find its bottom. The two great gods thereupon 
submit to its greatness and become the acolytes of the Fiery Pillar. The Fiery Pillar is 
Siva, he reveals in its splender. 

Trimurti images represented under different names such as Ekapada, Ekanetra, 
Ekarudra are illustrated! by Shri T. A. G. Rao. One such Ekapada Trimūrti is from 
Jambuke$varam.'? The place is popularly known as Tiruvanakiwal and is two miles 
away from north of Trichinapolli. Siva stands in the middle with Brahma and Visnu to 
the right and left respectively, with their Vahanas - Swan, Bull and Garuda. Moreover, 
a yogi with Danda and Jatamukuta is seen nearby praising the Trimūrti. It is said that, 
at one time, the deity was so powerful that devotees who were not pure in mind and 
body met with some kind of mishap and that to mitigate the fury of the deity Shri 
Sankaracarya placed a Tatanika or Todu (ear-ring) with a disc (Cakra ) in her ears. 

There is one such figure at Tiruvorriyur. Both the figures have Brahma and Visnu at 
the proper right and left sides of Siva respectively. The difference between the two is 
that Jambukesvaram figure has one-legged Siva in the middle and Brahmā-Visņu- 
figures have two legs, one of them in each figure is as if issuing from the legs of Siva; 
while Tiruvorriyur figure has three legs one of each deity. 

In opposition to this Saiva view and with an equally strong Pauranic authority on 
their side the Vaisnavas have similarly represented the Supreme God as Visnu with 
Brahma and Siva emanating from Him. It comes from Nagalapuram.™ But here Visnu, 
the principal deity, unlike Siva the principal deity of Ekapāda triad, is not one-legged 
but has two legs, though the features of the two other deities being issued out of it is 
common to both. The other difference is that Brahma is on the left side of the principal 
deity, while at Jambukesvaram He was on the right. 

Trimurti having three separate Padmapitha for each put together is also met with." 

Lastly we get separate shrines of each deity of a triad. We may cite at such temples 
found in the old Travancore State ( now Kerala State) especially Valiyachaliai temple at 
Trivendrum and temple at Tiruvallam. Rao notices that the triforium temples are com- 
mon features of Chaukya Hoysala style of architecture (eg. Daksina-Kedāresvara at 
Baļigāmi, Somanathapur temple and Kedaresvara temple at Halebidu). In all these 
temples we get two Lingas in two shrines while in the third Visnu image, the two 
Lingas representing those of Brahma and Siva. For the photograph of Kedārešvara tem- 
ple please see EC. Vo. V of Hassan District. 
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Furgusson and Burgess" notice three Trimurti icons, most probably all the three 
representing Siva in his triple form on the back wall of the shrines. One is at Monidabad 
or Jogai Amba in the old Hyderabad territory; the other two at Nilakantha and Milk- 
Maid cave at Elora. The last icon!" has many features common to Elephanta bust, thus 
speaking of the production of the same age. 

Henry Coussens notices one temple which is linked with the temple at Kont- 
Gudi'^ having an inscription of 1169 A.D. In each of the three central bases of the ceil- 
ing before the shrine, is a finally carved image slab. That in the centre bears a represen- 
tation of Siva, that on the north of the centre has Visnu upon Sesa and the southern bay 
is Brahma. The image of these three deities occur in the panels of the ceilings of several 
of the oldest temples here. It is interesting to note that the figure presiding upon the 
door lintel is Garuda. 

Shri Natesh Ayyar!? refers to a triple headed-figure in cave No. 17a at Ellora, which 
holds in one of its hands a fruit, in another a gourd and in the remaining two a mirror 
and some other article, perhaps of toilet. Similar figures are met with in several other 
caves at Ellora to which the reference has been made earlier. 

The oldest and the most interesting figure is the Trimurti image in the Peshavar 
Museum. It comes from a small village mound Akhun Dherī, situated about 12 miles 
north of Charsadda, the ancient Penkelaotis or Pusakalavati. The ancient city of 
Puskalavati is probably identified with the site known as Mir Ziyarat or Bala Hisar at 
the junction of the Svat and Kabul rivers in the Peshavar valley. It is of Gandhara style 
but not very distinctively so. It is unique as only example yet discovered in the part of 
the country. The probable date of the figure is about the beginning of the third century 
A.D., in other words, the reign of Vasudeva Ku$ana. Khare and Coomarswami take this 
figure as that of Mahesa and not of Trimūrti, while Shri Natesh Ayyar considers?! it as 
Trimūrti of Brahma (left), Visnu (right) and Siva (middle). It has six arms and a bull be- 
hind it. Three of the attributes in hands are distinct, upper right holding Trisula, upper 
left Damaru and lower left Kamandalu. The god wears earrings, necklace, bracelets, 
sacred-thread (Yajnopavita), Dhoti and a scarf covering only left shoulder. Traces of 
frontal eye of Siva and of a devotee are seen. 

This type of figure is very close to that of Vasudeva's coin.! Its date is 185-220 A.D. 
It is made of gold and is collected by Museum of Fine Arts, Boston (No. 35. 469). On the 
reverse side Siva, standing, three-faced, fourarmed, wearing Dhotī and Yajfiopavita. 
Lower right hand in Abhayahasta, upper right hand with Pasa, upper left hand with 
Trisula, lower left hand with Kamandalu. Obverse has a king standing at the alter. 
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One of the panels of fresco found at Dandan Uiliq (Chinese Turkastan) bears on one 
side a representation of three-headed Maheša or Sadasiva, seated on a pair of bulls. 
Shri Coomarswami thinks that this form may have had a Buddhist significance in this 
environment probably Loke$vara. The figure belongs to the period before 8th century 
A.D. 

Dr. Natesh Ayyar draws™ attention to the triple headed figure in circular medal- 
lions in the Sikharas of some of the temples of Bajaura in the Kulu District of the Punjab, 
about which Dr. Vogel takes the following note: The temple is dedicated to Mahadeva 
under the name Baheshar (i.e. Sanskrit Visvesvara, meaning the lord of the Universe). 
The object of worship is a large stone linga occupying most of the space in the sanctum. 
This cella is enclosed within heavy walls from which project four ornamental porches, 
that to the east containing doorway and the other three each a large niche or chapel 
which enshrines a well-carved image slab. Each porch is surmounted by an elaborately 
decorated pediment showing three miniature Sikhara shrines in relief and over the cen- 
tral one a sunk circular medallian containing three faces the one in the middle being 
shown full and those at the sides half. "This medallion, though a very common device 
in the temples of the Punjab hills," says Dr. Vogel, "I am unable to explain. It may be 
either a reproduction of Trimurti — Brahma, Visnu and Siva — or of the last mentioned 
deity in his triple forms." 15 

Avantipur sculptures in the Pratapsingh Museum has in two pieces of Siva trinity. 
One is a fragment of three-headed Šiva." It seems that the figure had four arms but 
except the left hand which holds what looks like a bamboo rod -judging from the knots 
— of the trident or the stalk of a lotus, others are broken. The attire consists of a Dhoti 
and a wrapper which leave the right shoulder free. The garland of flowers is fragmen- 
tary but it must have been some such as found in other Avantipur triad images and as 
that in some Bodhisattva figures. 

The other represents!” heads of three-headed Siva in altorelievo. The hairs are here 
gathered in an ornamental coiled knot on the top. In both the pieces of sculptures the 
central and the only pair of ears does duty for all the three heads. 

Now we come to the most doubtful, yet the most discussed and at the same time 
most remote, three-headed icon of a god belonging to Harappa culture. Some seals are 
found having three-headed god on it from the excavations at Mohenjo-Daro. Sir John 
Marshall makes'* the following observation: — Side by side with this earth or Mother 
goddess there appears at Mohenjo-Daro a male god, who is recognised at once as a pro- 
totype of the historic Siva. He is strikingly portrayed on roughly carved seal, which has 
been recently brought to light by Mackay. The god, who is three-faced, seated on a low 
Indian throne in a typical altitude of yoga, with legs bent double beneath him, heel to 
heel, and toes turned downwards. His arms are outstretched, his hands with thumbs to 
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front, resting on his knees. From wrist to shoulder the arms are covered with bangles 
eight smaller and three larger; over his breast is a triangular pectoral or, perhaps, a se- 
ries of necklaces or torques like those on the later class of goddess figurines from Balu- 
chistan; and round his waist a double band. The lower limbs are bare and the phallus 
(Urdhva medhra) seemingly exposed, but it is possible that what appears to be phallus 
is in reality the end of the waist band. Crowning his head is a pair of horns meeting in a 
tall headdress. To either side of the god are four animals, an elephant and a tiger on his 
proper right, a rhinoceros and a buffalo on his left. Beneath the throne are two deer 
standing with horns turned to the centre. At the top of the seal is an inscription of seven 
letters the last of which, for lack of room at the right-hand top-corner, has been placed 
between the elephant and the tiger. Sir John Marshall takes this figure as a prototype of 
historic Siva while Dr. Saletore considers it as Agni figure for some obvious reasons!” 
which are again answered by Dr. Moraes!” agreeing only on one point that it is three- 
horned. Shri A. Aiyyappan is of the opinion!*! that though the Mohenjo-Daro deity does 
not possess many of the attributes of the Siva of modern Hinduism, it indicates his most 
fundamental qualities in a suggestive way. He concludes that the figure is nearer Siva 
than Agni or even Rudra. Shri K. A. Nilakantha Sastri' while discussing the question 
of Saivism being pre-vedic and non-Aryan in origin criticises Marshall's interpretation 
vehemently and refutes his points in his (Marshall's) own words and concludes that on 
the evidence of one roughly carved seal his conclusions regarding the seal having a god, 
proto-type of Siva, are rather forced and certainly not so convincing as the rest of the 
chapter and, therefore, are open to doubt. Shri A. P. Karmarkar, while using the name 
An-Siva, as designated by Father Heras, agrees with Marshall and considers it a proto- 
type of historic Mahesmurti. Moreover, he goes ahead of Marshall in declaring that 
there is every possibility of the above representations indicating the exact nature of the 
three cosmogonic functions of God - a fact which is conveyed by the later idea of the 
Hindu Trinity of Brahma, Visnu and Siva and that the early Mohenjo Darians had a 
clear-cut notion regarding a monotheistic god who could act at once as the creator, pre- 
server and destroyer of the Universe.’ Sir John Marshall, however, recognising the 
idea of trinity being old one in India as well as in Mesopotemia doubts that the philoso- 
phical idea of the triad associated with the doctrine of the absolute had taken shape at 
the period of Harappa culture and remarks that the cult of the particular god — call him 
Siva or by whatever name — had been amalgamated with other cults and that the fact 
was signified by giving him three faces instead of one. 

As regards the Vaisnava trinity i. e. either Visnu in his triple form or he himself be- 
ing the principal god in the middle of Brahma and Siva images, we get a temple dedi- 
cated to Trimurti in Khajuraha itself in Bundelkhand. It bears an inscription dated 953- 
54 A.D. The side heads of this Trimurti are those of lionine and porcine. It is named 
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Vaikuntha in the inscription which contains an invocation explaining the form of the 
subsidiary heads which the image bears. The invocation runs like this: 


auris q: Ryes Tay 

ATER SA ATAU 
SATA ARTA Hae, T: 

a àp: psa AAA: singt: N 


“May that Vaikuntha protect you, who, frightening whole world with his roaring, 
as boar and as man-lion, slew the three chief Asuras, Kapila and the rest, (who were) 
terrible in the world, (and who ) possessed one body which by the boon of Brahma, en- 
joyed freedom from fear (and) could be destroyed (only) by Vaikuntha having assumed 
these forms.'*+ 

This Trimurti is four-handed and is, therefore, popularly known as Caturbhuja 
which in the abstract is correct as it was intended to represent Visnu as the predominant 
deity, which is apparent from the invocatory salutation recorded at the beginning and 
the end of the inscription referred to above, running as it does “Namo Bhagavate 
Vasudevaya” (Adoration to Holy Vasudeva). It is worth noting that though the inscrip- 
tion contains another invocation “Namah Savitre”, (adoration to the Sun) after the 
above-mentioned adoration to Vasudeva, the figure of Visnu wears no boots, a feature 
which is seen invariably with the images of the Sun, especially with the Trimurti images 
found at Bundelkhand, of which we shall see later on in details. 

Dr. V. S. Agrawala notices'® three such figures of Mathura Art. The last of these 
figures (D. 21. Ht. 3' 9") is peculiar. It is a figure of Visnu standing on lotus. The head 
and the four arms with attributes are broken. On each side of the main figure are three 
attendants. Over the last mentioned figure we notice the decorative device of the 
leograph on the elephant, originally meant as a bracket supporting the projecting ends 
on the back of the throne. The leograph is supported by Makara heads over which are 
figures of Brahma to the proper right and Siva to the left each accompanied by a female 
attendant. The first two of the above-mentioned three figures are exhaustively de- 
scribed by Shri D. B. Diskalkar.' One of them is D. 28 of Dr. Vogel's catalogue (height 
11%" breadth 42") and is reproduced on plate 5 of the Journal. It has three heads the 
central one being that of a man and the right and left being as usual, those of the boar 
and the lion respectively, the representatives of the Varaha and Narasimha incarnations 
which are most popular Avataras of Visnu. Two of the usual four arms are broken but 
the remaining two hold a conch and a wheel respectively, placed on the heads of two 
standing attendants who may, therefore, be taken as Sankha and Cakra Purusas or per- 
sonifications of attributes. The Vanamala is hanging from the shoulders and reaching 
down knees. Similarly, Yajiopavita is hanging from the left shoulder so below as to 
reach the knees. The figure is dressed in a Dhoti with its ample folds hanging down be- 
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tween the legs as in the Bodhisattva figure and in some standing figures of the Kusan 
period. There is a halo behind the three heads. Except for the three heads this figure 
resembles two more fragmentary Visņu figures.!67 

The other figure, which is a bust and which was found in 1915 from a well at the 
village of Gosna (Mathura Museum No. 771. ht. 7%") is another bigger Visnu figure of 
the same kind. The peculiar feature of this figure is the presence of Varaha head on the 
right side of the human head and Narasirhha on the left. Dr. Agrawala remarks about 
such images that they may be understood to represent the Visvarupa form of Visnu 
which must have four faces; and the facing head should be that of a man, the head fac- 
ing south, of Narasimha (man-lion); other two being those of a woman and Varaha.'® 
But in all such images only three heads are visible one of a woman facing west being 
conveniently dropped out. Shri D. B. Diskalkar seems to be of the view that such three- 
headed figures are the natural outcome of the period viz. Gupta, when the worship of 
Narasinha and Varaha incarnations of Visnu became very popular. Both these scholars 
assign them to the Gupta period. It is noteworthy that Avantipur image of Visnu has a 
demon’s face carved in low relief at the back the image which we are going to discuss 
presently. 

Similarly, another sculpture is reproduced’ which is not in the collection of the 
Shrinagar Museum but is very similar to the Avantipur Trimurti described as similar to 
that one of Mathura Museum. Visnu is crowned with elaborately jewelled three-peaked 
tiara. His hair is arranged in very neatly frizzled curly braids which fall regularly upon 
his shoulders. He wears a diamond necklace and armlets. The long loose garland of 
Mandara flowers falls down nearly up to his ankles. The Tilaka (Brahmanical caste 
mark) on his forehead is reminiscent of the Budddist Urna. The auspicious symbol, 
Srivatsalafichana, adorns his breast. The sacred thread which runs over the left shoulder 
and under the right arm is worn according to the orthodox Brahmin fashion. The upper 
two hands hold a full-blown lotus and a conch, and the lower two are placed upon the 
heads of two chaurie-bearers, the right hand one of whom is a female and that on the 
left, a male. The god is clad in Dhoti which is fastened round the waist with a girdle 
ornamented with a jewelled clasp. From the girdle a dagger is seen hanging. A scarf is 
thrown across the hips. In between the feet of Visnu springs the bust of the Earth- 
goddess, whose upturned face is rapt in adoration of her Lord and Master. The whole 
group is carved out of a single block of marble and inserted with a tenon into the pedes- 
tal which is also of marble, though of an inferior quality. 

The last statuette which was purchased from a silversmith and its provenance be- 
ing unknown, is very similar to the preceding sculptures.'” The difference is only in a 
few details e.g. the greater elaborateness of the necklace, the armlet and the girdle, and 
the absence of the dagger; the left hand of the female attendant, which in the preceding 
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examples leaves her breasts free, here conceals one of them; the male attendant instead 
of carrying a chaurie, has substituted a fan for it. 

Shri M. B. Garbe notices"! a temple dedicated either to Visnu or Trimūrti the re- 
mains of which have been unearthed in recent excavations. The date of these ruins 
seems to be 8th or 9th century A.D. judging from the carving or the door-frames of 
these temples which has survived. 

Two Visnu images, one from Saho in Charnba State and the other in Lahul, both be- 
longing to pre-Muhammadan period resemble in many respects the Avantipur image 
though the former images are somewhat later than the latter. Of these one from Saho is 
reproduced on Pl. XXXIX of Dr. Yogel's Antiquities of Chamba State p. 248, while the 
other from Lahul, is yet unpublished. (Referred to by Daya Ram Sahni in ASI. 1913-14, 
p. 45). The god has three faces, the side ones being those of a lion and a boar. The halo is 
besmeared with Ganges-sand (Gangothi). The deity is standing with two of his four 
hands resting on the heads of a pair of miniature chowrie-carriers. Of the two remain- 
ing hands the right one holds a lotus-flower and the left one is broken. The bust of a 
female figurine issues from the base between his feet. About this female figurine Dr. 
Vogel was informed that it was Laksmi but it is more probably Bhumi Devi as we have 
seen above. Behind the chowrie-bearers a second pair of attendants is visible. The rest of 
the slab is carved with miniature figures all of which are more or less defaced. The two 
four-armed figurines seated on both sides of the head of Visnu appear to be Brahma 
and Siva, thus indicating him as the principal person of the Hindu Triad. The remaining 
figures are ten incarnations of Visnu according to Dr. Vogel and fish, tortoise, Rama, 
Kalki etc., are slightly distinguished while the other figures are too indistinct to be iden- 
tified. 

The last mentioned figure from Saho is again similar to the inscribed brass statutte 
of Visnu from Fatepur, Kangra district, now preserved in the Lahore Museum.'? 

The only Trimurti having a figure of Brahma in the middle as principal deity is 
found!” in Muni Bhava's temple, four miles from Than in the South in Saurashtra in the 
Gujarat State. The temple faces east and has been dedicated to Siva. The images that 
occupied the three principal niches outside the shrine walls are particularly interesting, 
for it happens to be the above-mentioned Trimurti with Brahma as principal deity (pls. 
Liii, Lxvii) though Brahma's face has been split off. But the outline of the fracture seems 
to show that it had a beard, which almost always adorns the chin of that deity. More- 
over, he holds in one hand his Mala, or rosary, and in the other (left) the waterpot, 
which, though, like the face, broken away, can easily be made out by the outline of the 
fracture. The face on his left is that of Rudra before which he holds up the hooded co- 
bra, while the other face is probably that of Visnu, but the hand holding his symbol has 
been damaged. The image is missing from the north niches, but that in the south one, 
though much defaced, may be recognised as that of Siva, from the bull beneath his left 
knee. Henry Coussans is of the opinion that this is a much earlier temple than those of 
Somanath Patan and others of that period. 
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Many times the Sürya is substituted for Brahma and we get Trimūrti of Surya, Siva 
and Visnu. Traces have been found at Bajramath (south-west of Gyaraspur, Gwalior in 
the Madhya Bharata State) though the three shrines dedicated formerly to Brahmanical 
gods inferred from sculpture on the doorframe of the shrine and in the niches on the 
basement are now occupied by Jaina idols. It was the temple in which three principal 
gods of the Hindu Trinity were combined. The central shrine is sacred to Surya, who is 
often substituted for Brahma, the southern to Visnu and the northern to Siva. It is worth 
noting that here we get in a row triple shrines for the three gods. The carving of the 
doorway, is exceptionally fine and vigorous. The Sikhara of the temple is also as un- 
usual as its plan. 

Rai Bahadur Hiralal draws attention to such a figure in which the triple nature of 
the sun is represented. This Trimūrti is from Bangaon in Bundelkhanda. It" "actually 
represents the sun with all his emblems and accomplishments ". In front of the standing 
figure, there is the broken image of Chaya, (sun's wife) below which sits the Sarathi or 
chariot-driver holding reins of the seven horses, of whom only three can be seen, the 
rest being broken. There are three side figures the bull-faced Mahadeva in a sitting pos- 
ture surmounted by Visnu standing with feminine grace and holding the Gada (Mace) 
in his hand, while on the opposite side stands the bearded Brahma, all these three com- 
bining into the main figure of the Sun described before. At the top there are figures of 
two females shooting with bow and arrow apparently the wives of the sun who along 
with Chaya form the three Saktis or counter parts of the Hindu Triad. Shri Hiralal bases 
his arguments for taking this image as that of the Sun on the following lines. He quotes 
Dr. R. G. Bhandarkar!” on the sect of Sauras. "Some worship the orb of the sun who has 
just arisen as Brahmadeva, the creator, others the sun on the meridian as Isvara, the de- 
stroyer. He is also regarded as originator. Some regard the setting sun as Visnu, the pro- 
tector, and considering him as the cause of the creation and destruction also and as the 
highest entity worship him. There are some who resort to all the three suns as a triple 
form." Moreover, as the minute scrutiny of the image has shown, the wearing of boots 
in a Peshavar fashion and as such the images of the sun are met with, we should take 
this image as that of the Sun. The figure has eight hands. But it is also possible that 
Visnu being the most predominent deity of the triad in Bundelkhand (which Shri Hira- 
lal also noted) it may in one form or another represent Visnu images, as described by 
Varahamihira. Varahamihira describes a Visnu image as one of 8, 6, 4 or even two 
hands and among the trimurtis found in Bundelkhand, Khajuraha trimurti has four 
hands, while Madhia and Bangaon have six and eight hands respectively. 

Kshitish Chandra Sarkar discusses!” an image from Varendra which he takes as 
representation of Martanda Bhairava according to the Dhyana given in Šāradātilaka, 
though there are some variations in figure and the Dhyana. The figure is different even 
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from the Bundelkhand image in many details, specially in the bearded and fiercely 
looking face of Bhairava. Varendra has three heads and ten arms while the Dhyana of 
Saradatilaka mentions four heads and eight arms. 

The image from Varendra’” is a sculpture in high relief on a stone slab measuring 3' 
x 1' 6%" almost in a fair state of preservation with slight mutilations. The two forearms 
which held the lotus stalk are knocked off. The face of the main figure and the crown 
have undergone slight mutilations. The image being three-faced, three-eyed with 
Jatamukuta and having six existing arms with Praharanas or distinctive emblems in 
each hand is peculiar and becomes complex when it indicates from the broken stumps 
that it had originally ten arms. In its left hands the image holds a serpent (Nāgapāša ?) a 
Damaru, drum or Kaumudi or Nilotpala and a full blown lotus, and again in the right 
hands it holds Khatvanga, a trident, a Sakti and a full blown lotus. The image has a 
pointed nimbus with a kirtimukha at the top and two flying Vidyadharas on two sides 
of it. At the back it shows three lines of frames tepering towards the top and some lines 
of frames are also visible in the middle. It is richly bejewelled but does not wear any 
breast plate armour (Kaficuka) but a thin scarf is shown crossed over the chest. It wears 
elaborate carved ornaments — Kanthahara, Karnakundala, Sirobandha and Katibandha. 
There is a Yajhopavita (sacred thread) on its person. The pointed Tilaka is visible in the 
main figures' forehead. Each of the other two faces on the left of the main figure also 
wears Jatamukuta, has three eyes and one of the two is shown as bearded and the 
whole range of teeth exposed. The main deity stands erect with a full blown lotus or 
Padmapitha. A small dagger passes through the girdle and is attached to the right of the 
image but no sword on the left is clearly shown as noticed in other Surya images, al- 
though something like the hilt of the sword appears to be represented. The top of the 
boot is curled up.’ On either side of the image are two female figures in the archer 
pose shooting arrows (perhaps to dispel darkness). These are Usa and Pratyusa. On the 
two extreme right of the image is a bearded figure, who holds a pen and inkstand, 
probably either noting the progress of the sun or recording good and bad deeds of peo- 
ple as Vidhata Purusa. But he is commonly known as Pingala. On the left of the image 
again stands a figure grasping the handle of a sword. There are again two female fig- 
ures holding the fly whisks in their hands. These are probably two of the four consorts 
of the Sun-god viz. Rajni, Suvarna, Suvarcasa and Chaya. On a Padmapītha in front of 
the main image stands Goddess Earth-Prthvi or according to the BVP Mahasveta. In 
front of this, again, is represented the thighless (an-Ura) Aruna with wings and raised 
up locks of hair like those of his brother Garuda driving a hexagonal (Sadasra) chariot 
riding on a Makara-head (chariot of Surya being Makaradhvaja). The pedestal is carved 
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with seven horses which may symbolise the seven rays of the sun or the spectrum or 
seven metres of the Vedas!”. 

Shri H. Krishna Shastri refers to a figure from Chidambaram (fig. 144 Shastri's 
South Indian Images of Gods and Goddesses) which represents a type of Surya as com- 
posed of Brahma, Mahe$évara and Visnu but observes that the symbols held in the 
hands do not clearly indicate the same.!9? 

To these composite forms of Surya we may add here one figure of a fourfaced 
Lingam of the Indian Museum. It has four faces representing Visnu, Brahma, Surya and 
Siva. Such figures indicate the fact that Sürya was also forming one of the predominant 
parts in the composite forms of the principal gods of Hinduism. 

A unique figure is preserved in a niche on the shrine of Limboji Mata at Dilmāl.!*! 
Dilmal is about 16 miles S. S. W. from Patan and 10 miles W. N, W. from Modhera in 
North Gujarat. It is seated on Garuda with legs crossed in front, below which are shown 
small figures of a Hamsa and a lion or a tiger. The figure has three heads ( or the fourth 
at the back ), the middle one has a crown similar to that of Suryas from Siddhapur and 
Dhank. The side heads have different headgears. It seems to have had eight hands four 
of which are broken; of the extant hands, the lower right is in Varadamudra, the left 
holds a Kamandalu; and above these the broken hands held a lotus each, which are seen 
even now; the back hands hold (right) trisūla, (left) a triple hooded serpent; on the chest 
is perhaps a Kavaca. On the feet impressed boots can clearly be seen. Dr. Sankalia takes 
this figure as combining Brahma, Siva and Sürya with a greater emphasis on Surya. 
Coussens and Burgess consider two possibilities here. It may either combine Surya with 
Visnu, Siva and Brahma or it may represent a Vaisnava Trimūrti with Surya Narayana 
as the central figure seated on his vehicle Garuda. Taking these emblems into considera- 
tion they may say that the boots, Viyanga or belt and two lotuses represent Surya, 
Narayana's hands are broken, but Garuda is his vehicle, the trisula or trident and tri- 
plehooded serpent belong to Siva; and the left hand holding Kamandalu or drinking 
vessel, and right hand open, belong to Brahma as does the vehicle the Harhsa or Swan 
just below the sculpture. It is, however, difficult to say whether the other animal is in- 
tended for the seven-headed horses of Sūrya or the Nandi of Siva. It may be seen that 
the representation of Vahanas slightly resembles the Hari-Hara-Pitamaha, though each 
figure is distinct there. Stylistically the sculpture appears to belong to about 1200 A.D. 

Coming to the actual sculptures of Dattatreya, the Indian Trinity incarnate, we find 
that there are three different ways in which the deity is represented.!? The first manner 
of representation is to have Brahma, Visnu and Siva sculptured standing side by side. 
The second manner in which Dattatreya is sculptured is Visnu in the Yoga posture, and 
his triple nature is indicated by the Lanchanas, the characteristic emblems viz. the 
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Swan, the Garuda and the Bull of the three gods Brahma, Visnu and Siva respectively, 
carved on the pedestal, which is a Padmasana. The third way which is evidently a more 
modern way, in which Dattatreya is represented as a human being with three heads 
and four arms and attended by four dogs of different colours, said to represent the four 
Vedas, and also by a bull. 

This view is not accepted by some scholars'® for in their view the three gods put 
side by side do not mean Dattatreya. Our attention is drawn to one image from Badami 
representing Dattatreya in the second way,'*4 which has been described in detail even 
by Rao. 

Regarding the illustrations Shri T. A. G. Rao makes the following observation.! 
The gods in the first manner in which Dattatreya is sculptured are very similar to their 
ordinary images. It is Dattatreya sculptured on a wall of the Hoysale$vara temple at 
Halebidu. Here the figure of Brahma is seen to carry in its upper right hand the Sruk 
and the Sruva, in the lower right hand the Aksamala, the upper left hand the Pasa and 
the lower left hand Kamandalu. The figure of Siva carries the Sala and Damaru in the 
two hands. The figure of Visnu bears in its four hands Padma, Gada, Cakra and Sankha. 
The figures of Siva and Visnu are each associated with a Devi but Brahma has no god- 
dess by his side. 

The first variety of the representation of Dattatreya is given a somewhat novel turn 
where the three deities are each seated respectively on a Padmasana supported on 
Swan, Garuda and Bull forming their distinctive vehicles. Brahma has Utkatikasana his 
middle face has a beard and his two crossed legs are supported by Yogapatta, which is 
a broad ribbon tightened round the body and the legs. The right upper hand is broken, 
in other hands are seen Pustaka, Kamandalu and Aksamala. Upper and lower right 
hands of Visnu are broken, the left hand carries Cakra and Sankha (the right hand, 
probably, might have Gada and Padma). Siva's right hands are broken. It is evident that 
the upper right hand held in it a Sula. Though damaged, this is a remarkable piece of 
sculpture belonging to the Rajputana Museum at Ajmer. The sculptor has executed his 
work in a very finished style and it is almost perfect in every detail. 

In the second manner, the figure of Visnu may be seen to have a Jatamukuta on the 
head, and a few Jatas or ropes of matted hair also shown to be hanging down from it. 
The Cakra and the Sankha are in two hands, while his other two hands rest upon the 
crossed legs in the Yogamudra pose. On the Prabhavali the ten Avataras of Visnu are 
carved. It may also be noted that in the right ear Dattatreya wears Sarpakundala which 
is characteristic of Siva and in the left ear the Makarakundala which is characteristic of 
Visnu. This piece of sculpture belongs to Badami and may well be assigned to the later 
Calukya period. It is a remarkably well finished work of sculpture and is very pleasing 
in its effect in exhibiting the peace and calmness which it is intended to convey. Shri G. 
H. Khare opines that Dattatreya being the incarnation of Visnu, Garuda-figure should 
be carved in the middle, but here it is carved first and a bull in the middle. But this, it 
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seems, is perhaps due to sect of either the sculpture or the donee who gave prominence 
to his own god. 

There is another illustration of the same variety as the above, but here the image is 
standing. It carries in its hands Sula, Cakra, the Kamandalu and, perrhaps, Aksamālā. It 
may be noticed that the Padma, the Garuda and the bull, the characteristic emblems of 
Brahmā, Visņu and Šiva respectively are carved on the pedestal. On the either side 
stand a few figures which appear to be some devotees. 

It should be noted that the third variety shown by Rao which he takes to be modern 
is said to have four hands but the usual pictures and idols show six hands to which ref- 
erence has been made by Janārdana Swāmī, Ekanātha, Tukārāma, Vāsudevānanda 
Sarasvatī and other saints. 

With these icons mentioned above, there are some Dhyana slokas in books men- 
tioned by the writers on iconography. Shri T. A, G. Rao quotes the following two from 
the Dattatreya Kalpa: 


Anas atraueuttud 
sauter ferite 
aai Aaa 
ARAARA: N 
ARTA ÈA afaat eÀ 
FGM RETEST U | 
ATR ATA esata 
Gati AAAS: We A: SIS: ii 


The second verse is also quoted in Sritattvanidhi p. 60. The Ag. P. (49. 27) gives the 
following: 


ATS ga: IS SPAT: HAGE: | 
qt Bars: CASA AAT TE N 
VDP (III. 45. 64-5) says that Dattatreya should be sculptured exactly like Valmiki 
THe GS AMAR SRA 
and Valmiki is described thus : 
TRE HA areditfszsiermueo dat: | 
ATMA: ATA « Hall AT Hae: Il 


Rupa Mandana, Aparajitaprccha (p. 545) and Devatāmūrti Prakarana (VI. 42ff) give 
the Dhyanamantra of Hari Hara Pitamaha (i.e. Dattatreya) variants meaning the same as 
follows: 


RETICS SE TAAGA 
Wgsb a qas Hisia 


237 = 


aera Bras U Tet Sa g afa 
SHUT TH AS Ta It 


The Devatamurti Prakarana has two varieties of Hari Hara Pitamaha. The first line 
read as 


Walde eds (Ah ? sn ) PATRIA! 


The other characteristics, however, remain the same. Moreover, it takes note of the 
combination of all the three principal deities with the Sun: 


RA AIH ATTA 

FETT: RA: THERA PATHE: ll 

TAHA STEA GAL SATA: BA: | 

PHUSG MAGA CACAATAE: N 

MSHA ER: arā ta g ARAT: | 

wd far (2) sided Gan II 

The Mānabhāva sect follows the Dhyana of Dattātreya according to the Sa.Up., 
which runs as follows : 


«xard fàrd Ader TIA 
area cara fea t 
AGA Tene FA 
AGATA TFS HASA I 
While later on in the last century, with tradition on its side, we get a Dhyānamantra 


from Vasudevananda Sarasvati, which became a source of all the modern pictures and 
idols, though there may be found a change in symbols here and there. It runs as follows: 


MARV: BUA 
TARAS CHEATS | 
TA Ed HARA: YARN TH 
sea THRE YSIS FH Il 
Where as Rangāvadhūta invokes as: 
Faas BAA 
MEMNRSGĀ THAIS | 
TTT Fea Kahle 
QST HE Add AAS I 
WEIT, p. 53’ 
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While the Dattatreya Stotra from the NP describes'® him as under: 
SIETA WOR gari qnem 
GANT dd qaa ATH Il 
weal TaN AA AIRA da: Agrārā: | 
AAE TU GTI AIS d i 
EET AAA RI 
FAR Fee SAAT FASE d li 

Narada says in SKP'!*: 
qed Hite RA ahaa A RATA 
Aol Gl AM HA AISITATĀTATAA t 
eM TG IN ferr fe wa nét 
PUPUSSIN U FISA U UIGĀ N 
Hae gadal AIK: RJ: | 
Sd Tq WMATA: N 

The same source'*$ quotes one from Brm. P: 
fe C T M C 

AEE que; HUI 
Tai aaa 
gi Tea I 

There is, again, an image of Dattatreya in a cave close by the rock-cut-temples on 
the sea side in the Tinnevelly District. These caves are near the temple of 
Subrahmanyam at Tiruchchendur 18 miles to the south-east of Shrivaikuntam in Tin- 
nevelly District (South India), The image is worshipped even today. 

The attention of the scholars have not gone to a most interesting icon of Dattatreya 
which is in a temple-cave just on the bank of Narmada river, at Broach (Gujarat State). 
The idol having three heads and six hands is peculiar and unique in the sense that one 
of the hands is on the phallus. The hands on the left have Cakra, Sankha and 
Vyakhyana Mudra while the two right ones hold Kamandalu and phallus and the last 
one has Varada pose. Cakra and Sankha represent Visnu, Vyakhyana Mudra and 
Kamandalu, the Brahma and the rest signify Siva. The sculptor, no doubt, has Trimūrti 


in mind and probably Dattatreya because one of the Dhyanamantras of Dattatreya, 
quoted above, contains a reference to Vyakhyana Mudra of Dattatreya. Moreover, we 


186 Brhatstotra Ratnakara. 

187 Guru Gita Stotra-Cintamani, Parts MI, p. 67. 
188 Ibid. p. 68. 

18 Southern Indian Shrines p. 215. 
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find an inscription’ dated Mārgaširsa Sukla the second of 1863 (Vikram Era) i.e. 1807 
A.D. and it is written on the gate-wall surrounding the compound of the temple. In this 
inscription the idol is stated to be that of Dattatreya, which was found in the ancient 
cave in the temple of Dattatreya which was built in 1807 A.D. Thus, from the inscription 
we can conclude that when the temple of Dattatreya was built, an old idol, i.e. the pre- 
sent idol of Dattatreya under consideration was found from the cave quite accidently 
when the foundations of the temple were dug out. The idol looking from its style, stone 
etc. can very well be assigned to the period during 12th or 13th century. It is an object of 
worship consistent with the new idol of Dattatreya. 

There is, again another idol, called Dattatreya having three heads and eight hands, 
still worshipped in the temple of Rama near Bhadra in Patan near Siddhapur (North 
Gujarat) in Gujarat State. The idol though a modern imitation of the old style and be- 
longs to the late medieval period is peculiar in the sense that it has eight hands. The 
characteristic emblems in all the eight hands are as under: The right hands hold 
Damaru, Sankha, Padma and Kamandalu while left ones, Cakra, Pustaka, Gada and 
Kamadhenu. The last emblem is rather peculiar. We can very well construe Kamandalu. 
and Pustaka as representing Brahma, Damaru and Kamadhenu Siva and the rest signi- 
tying Visnu. As regards the question of mal-distribution of emblems, it can be said that 
Dattatreya being an incarnation of Visnu, prominence might have been shown by giv- 
ing him all his four hands. In the same way, Kamadhenu which is also, liked by Siva is 
here a substitute for his usual Trisula. The idol has its four hands resting on the four 
small figures standing with folded hands called Veda-Purusas. They are not the Vyūhas 
of Visnu as the hands resting on their heads contain the Kamandalu and Pustaka be- 
sides Padma and Cakra. They, thus, represent the four Vedas, usually represented in 
the form of four dogs round the icon of Dattatreya. It is worth noting that though 
prominence is given to Visnu by giving him all the four hands with characteristic em- 
blems, the Runda Mala and the serpent in the neck, favour Siva. 

Both the above-mentioned icons prove the fact that though worship of Dattatreya is 
found prominently in Maharastra, it is not exclusively confined to that region. 


19? The inscription in Gujarati language and script runs as under: 
a fex FERS wae det aR ši a aie wm qud uae feed ši 
U ÉERTHÍ Te TAS AEN Afd ŠI UA feed ad aita Gad 2643 A ATER Ge a A ŠI 
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CHAPTER III 


Dattatreya in the Upanisads 


The name Dattatreya is highly spoken of in the Upanisads. Though we do not get 
any reference in the principal ancient Ups like Chandogya and Brhadaranyaka etc. we 
find his name with many Upanisadic personalities highly respected as Paramaharhsas 
like Svetaketu, Rbhu, Jadabharata and Aruni. We get four lists in this connection. The 
JUp. refers to Sarnvartaka, Aruni, Svetaketu, Durvasas, Rbhu, Nidagha, Jadabharata, 
Dattatreya, Raivataka and such others (Prabhrtayah); while the NPUp. gives the list as 
under: Svetaketu, Rbhu, Nidagha, Rsabha, Durvasas, Samvartaka, Dattatreya, 
Raivataka. The list in Yājnavalkya Up. is akin to that of the JUp. except the omission of 
the name Jadabharata after Nidagha, of Raivataka after Dattatreya, and the addition of 
the names of Suka, Vamadeva, Hāritaka and others after Dattātreya. The Bhiksuka Up. 
supplies the fourth list. It omits like Yajfiavalkya Up. from the list of JUp., the names of 
Durvasas, Rbhu and Nidagha after Svetaketu and Raivataka after Dattatreya while 
adds, at the end, the names which are found in Yajnavalkya. 

In all the lists except that given in Bhiksuka Up., all are spoken of as Avyaktalinga, 
Avyaktacara, Balonmattapisacavat, Unmatta yet Anunmatta because they only behave 
like Unmatta but really they are not so and they are spoken as having renounced all the 
external signs of a Sanyasin. Moreover, in the dialogues the name of Dattatreya is fur- 
ther connected with Narayana, Brahma, Atharva, Yājnavalkya, Narada, Sarhkrti, 
Sandilya, Atri and with many other Rsis beginning with Saunaka (Saunakadayah). 
Thus, in the DUp., Brahma asks Narayana about the name which uplifts a worshipper, 
and Narayana advised him to worship his abode which embodies Satya, Ananda and 
Cit. Brahma, who meditated on Dattatreya who is Visnu and who again is Narayana, 
taught the Up. Thus Brahma becomes the narrator of DUp. In the NPUp., Narada asks 
Brahma about Sanyasin and his duties and thus we see again Brahma as a narrator 
though in the beginning the Up., appears in the form of a dialogue between Narada and 
Saunaka and others. In the JDUp. and Avadhuta Up. we have Sarnkrti as the disciple of 
Dattatreya while, in JUp. Atri asks Yājnavalkya about real Sanyasin's nature and dis- 
tinction. Sa. Up. contains a dialogue between Sandilya and Atharva where the former 
asks the latter about Yoga in the first chapter, about Atma in the second, and about the 
forms of Brahman in the third. 

Sa. Up. in its third chapter gives an explanation of the term Dattatreya one of the 
four epithets of the Absolute the other three being Param Brahma, Atma and Maheé- 
vara. It refers to the penance of Atri who was desirous of having a son and the Absolute 
who was Jyotirmaya and lustrous was himself born as a son to Atri and Anasūyā.!?! 
Moreover, while defining Atma, it refers to the three actions of creating, protecting and 
destroying all creatures.' The position of Yoga in the first chapter and the Atmajfiana 
and Brahmajnana in the remaining two chapters and also the tendency to divide the 


91 $a, Up. ii: FARR Ge geet Ga wad Silda ad 
FTA ATS TEETH aA SAAS Sel | 
(92 ETAT «dnas AAA a TIAA ÀR $a. Up. iii aa fasi garā fee fae fad yz, et mem! Ibid. ii. 
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functions of the Absolute as found in the definition of Atma and the answer to a ques- 
tion of Sandilya to Atharva regarding doubts that Brahma being one he cannot perform 
the three functions and the quotation of verses with various epithets of Dattatreya at the 
end - all these suggest the probability of connection between the three functional as- 
pects of the Absolute transferred to Dattatreya in a combined form who himself is spo- 
ken of as identical with the Absolute in the Up. Moreover, we find that the verses are 
quoted with phrase "Here are some ślokas" (Atraite Slokā Bhavanti) suggesting thereby 
the antiquity of their origin.’ One who constantly worships Dattatreya, who is the god 
of gods, ancient, auspicious, peaceful with a body like Indranila stone, one with his own 
Maya, the lord of the world, Avadhtta, naked, with ashes all over the body, with mat- 
ted hair on head, all-pervading, having four hands and a beautiful body, with eyes like 
a full-blown lotus, a storehouse of Yoga and knowledge, the preceptor of the world, 
dearest to Yogins, merciful to devotees, witness to all and worshipped by Siddhas, be- 
comes free from all sins and attains ultimate liberation. It is this Dhyana™ which is fol- 
lowed by the Mahanubhava sect where Dattatreya is worshipped as Mahavisnu having 
one head and four hands though in the Dhyana itself he is never referred to as Visnu. In 
the same way JD.Up. begins with the Dhyana of Dattatreya where he is said to have 
four hands and is spoken of as Mahāvisņu. It is interesting to note that the Dhyana of 
Sa. Up. has twenty-four epithets in all which may remind us of his 24 Gurus and the 
tendency of the later writers to give 24 names based either on the 24 names of Visnu in 
Sandya chapter bearing his four hands in mind or on some such other sacred number. 

Sa. Up. gives Maheávara and Dattātreya as synonyms of Brahman. Moreover, 
Sivam is the first epithet closely associated with Dattatreya. Dattatreya is connected 
with Yoga, Jnana and Guru. All this point to the probability of Dattatreya worship as 
the development of Siva worship rather than of Visnu worship. 

Avadhutopanisad deals with the definition of Avadhuta. We have referred to one 
verse (Ch. IV, Part I) while the other describes Avadhuta as one beyond all Varna and 
Āšrama, a yogin deeply centred in the self.!% Moreover, each and every action of the 


1% One may be induced to take these of considerable antiquity as far as the metre of the third sloka is 
concerned for we have there a Paramparita metre, not even dividing the $loka in usual eight — syllabic 
Pada. 

194 Sa. Up. iii: 

qid fari amatieri TA! 
AAA STAT TS PĒTERA! e I 
agii Tene faga 
AACA GARAR. N 
aAa Anh ARARA 
angai adf RATAN 3 u 
Ud a: Gad aiad «edens 
E T: TATRA fī: AAT YT e N 
95 JD. Up. 1.1.: 

Gadi AST ITTAKRTAN: | 

agri naaa: i 
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Avadhuta is strange (i.e. unexplained) and he has a great vow not to change the 
Svairavihara.? Though he is self-satisfied and beyond all attachments, he may act ac- 
cording to the rules laid down by Sastras with a desire to do good to the people. In do- 
ing so and in acting unlike Avadhüta, who is beyond the rules of Varna and Agrama, he 
has here nothing to lose as he is not attached to them for his own sake. He does so for 
the sake of the benefit of others thus preserving his non-attached nature.!?$ 

One Up. is after the name of Dattatreya. It is one of the 108 Ups. referred to in the 
Muktikopanisad (1.39). We have already shown how Brahma becomes its narrator (p. 
51). The first part deals with the different kinds of Mantras beginning with Ekāksara'”, 
Sadaksara?", Astaksara?, Dvàdaáaksara??, Šodašāksara*”. Moreover, we have 
Anustubh about Dattatreya,2“ describing him as an ocean of knowledge, a naked saint 
acting small child or Pisaca, a bestower of joy and Unmatta. The second part gives the 
Malamantra where we find his connection with Jarana, Marana etc. which we have al- 
ready referred to (p. 52). The third part gives the usual Phalasruti. 

The Dhyanamantra in the beginning of the Up. refers to him as one having the 
form of Narayana, with three forms. It is again stated in the Up. that the whole world is 
contained in him just as a banian tree is hidden in the seed?*, The tradition gives us a 
Mantra of 20 letters. 

Thus, in the Upanisads, where the name of Dattatreya occurs, lies a germ, an idea, a 
seed which later on took the form of trinity worship under the name of Dattatreya that 
symbolises the idea of unity in diversity connects the people of different creeds and 
synthesises various differences found in society. 


17 Geeta spi tat a TATA Ibid. 6 
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CHAPTER IV 


Dattatreya: His Life and Works 
Puranas and Tantras 


It is only in the Puranas that we come across for the first time the full-fledged story 
about the origin of Dattatreya. Leaving aside all references found in Upanisads and the 
iconographical evidence traced from third century and onwards, we find that in most of 
the Pauranic period he was raised to the status of an avatara of Visnu. No doubt, in 
some of them, he is not referred to as an Avatara, but in almost all of them except LgP 
and KP he is considered great saint and a Yogi and a giver of desired objects right from 
Kartavirya, a Haihaya king to Yadu, the ancestor of the Yadava race. Even the Mbh 
makes a reference? to him. The BhaP speaks of him as the sixth incarnation of Visnu.?” 
BrP considers?" him as the fifth in a passage while takes him as fourth Pradurbhava in 
another passage. In the BrmP. he is the first among Mānusasambhūtis and fourth 
among all incarnations,?” the other three being celestial ones viz. Vainya, Narasimha 
and Vamana. GP?!’ like BhaP considers him as the sixth incarnation in a passage while 
in another?" he is the tenth in the list of 24. In the third list supplied by the same 
Purana,” he is not counted at all. 

Dattatreya is again considered as a Pradurbhava in the HV?‘ and the Devi BhaP”!”. 
In classical literature, Harsa?! and Magha?” include him in the list of the ten incarna- 
tions. Ahirbudhnya Samhita?? a Paficaratra work, assigns him a place among 39 Vibha- 
vas. Thus, we find that in some places he is considered as an Avatara while in others he 
is either referred to as a Pradurbhava or a Vibhava. Moreover, in some lists he is among 
the chief ten Avataras while in others he is among the 24 or 39. 

It will not be out of place here to discuss the question of what these words, viz. 
Avatara, Pradurbhava and Vibhava connote. Miss Mrinal Dasgupta distinguishes be- 
tween Pradurbhavas and Avataras as under: "The term Pradurbhava probably implies 
that God continues to exist in his true unmanifest presence, although he manifests him- 
self at the same time in definite forms for particular purposes presumably through his 
yogic powers. But the idea involved in the term Avatara seems to be that either the 
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whole (Purna) or the part (Amá$a) of the divine essence is imagined to descend from 
heaven taking a particular form (Murti) or birth (Janma)?!." According to Hopkins,” in 
the Avatara, God descends expressly to save the world while in other descents the mo- 
tive may be personal. According to the first view-point Dattatreya is rather an Avatara 
than a Pradurbhava while according to the latter conception he should both be an 
Avatara and Pradurbhava because, according to the HV and the BrP he was born for a 
special purpose. The popular version states that He took birth mainly to satisfy the de- 
sire of Atri and Anasuya who wanted a son of his calibre and stature. 

According to the HV?” and also in the BrP? his purpose of the Avatara is as under: 
"When all the Vedic knowledge with its branches and the sacrifices were lost, when the 
caste system was upset, when the religion was lowered down in position, when untruth 
gained the superiority over truth and when all the the people and religion became rest- 
less, Dattatreya put everything to its right position". Thus his Avatara is mainly meant 
for the promulgation of right type of knowledge and not for killing any demon as is the 
case with other incarnations. 

The MarP narrates?” the story of his birth in detail clearing the motive for his hu- 
man form. It is in a dialogue form between a father and a son where the son narrates to 
his father how Dattatreya taught Yoga to Anarka (probably another name of Alarka, 
fourth son of Madalasa). When the latter (father) asked the son about Dattatreya his 
parentage and about Anarka who happened to ask him about Yoga, the son narrated 
the story as follows: 

In ancient times there was a Brahmin named Kausika who went astray monopolis- 
ing all vices. But luckily he had a chaste and pious wife who was devoted to him. Her 
name was Sandili and inspite of her husband's bad character, she, like a true and de- 
voted Indian woman, considered her husband as her Lord, as a deity. She always was 
anxious to make him happy. Kausika who had such a chaste wife in his house was, 
however, attached to a harlot in the town and spent most of his time in her company 
without caring for Sandili. A day came when Kausika had no money and so naturally 
he was pushed out of the house by the harlot. Kausika returned home with a broken 
heart and maimed and worn out body. Sandili received him warmly and felt very 
happy. Days passed in the service of her husband and inspite of insults and the lessons 
from the past behaviour of the harlot Kausika requested his wife to lead him to her, as 
he was unable to forget her beauty. Sandili, like a faithful and obedient wife carried her 


N 


21 THQ Vol. VIII, p. 74 ff. 

2 Epic Myth p. 210. 

^ 141.105 ff. Yat AA fan: smit Fetes: | 
aa Slt FTA: AAA WAT JA: il 

^ 321.107 ff. da 499 dey HERR HAJ al 
argdvd g dalīt we RrRīeai sra i 
aaria ana aci «sa Reti 
g SISA ri «mast FTA t 
aeara: Sicareilar fe da ai 
argdud—dēktul qid Ia AAT I 


N 


N 


N 


25 Ch. XVI. 


=45 = 


ornaments on one hand, Kausika who was maimed on the other shoulder and started 
for the house of the harlot one dark night. On the way it so happened that a sage 
Mandavya who was hanged without any offence by the soldiers of the ruling king was 
lying there alive on account of his Yogic powers. This sage was hurt by the body of 
Kaušika who was on the shoulder of Sandili who walked in the darkness of the night. 
The sage cursed the person that he would leave the world at Sun-rise. On hearing this, 
Sāņdilī was shocked. She sent a touching appeal to the Sun, not to rise at all so that her 
husband could not die. The sun complied with the wish of this chaste woman and the 
activities of the world were consequently stopped. The gods in heaven could not get 
their share (Havih) as sacrifices were not performed by the people. Thus the entire cycle 
of sacrifices, rain, grain and such other mundane routines came to a standstil and there 
was great chaos all over the universe. 

The gods then went to Visnu who directed them to propitiate Anasūyā, who was a 
chaste woman and who was performing a great penance with her husband Atri the 
mind-born son of Brahma. "Oh gods", he said, "only light can be a match for light and 
penance for penance? and you should worship Anasuya, the great Sati, who alone will 
be able to regain the position which is lost due to the curse of a Sati. 

Accordingly, all gods with Brahma, Visnu and Sankara as their heads, went to the 
hermitage of Atri and Anasūyā and requested Anasuya to help them. The kind-hearted 
Anasuya showed her readiness to accompany them though she was quite aware of the 
powers of gods to do anything they desired. 

Anasūyā sees Sandili and free and pleasant conversation between the two great 
Satis starts and centres round the theme of a wife's devotion to her husband. She finally 
won over the heart of Sandili and told her the mission of her coming over there explain- 
ing how for her sake alone the entire universe was in trouble. Sandili agreed to consider 
the problem favourably but was worried for her life without her husband. Anasuya 
promised her that she would see to it that her husband would get a new life. Sandili 
cheered the world with the light of the sun while Anasuya preserved the life of the hus- 
band of Sandili by her power of chastity. 

The gods who appreciated Anasūyā's services asked her to ask for a boon of her 
choice. After great hesitation she asked that the three principal gods — Brahma, Visnu 
and Maheša should be born as sons to her and that she and her husband should be ex- 
empted from the cycle of birth and death. The gods granted the boon and departed. 

As time went by one day Atri received Anasūyā who just finished the period of 
four days of her menstruation and who came to pay respects by falling at the feet of her 
husband and there at the moment arose a light from the eyes of Atri which served as 
seed for the three mind-born sons who were Soma, Datta and Durvasa. Soma was a par- 
tial incarnation of Brahma, Datta of Visnu and Durvasa of Sankara who was born, it is 
said, only after seven days as he had to meet with great trouble from the Haihayas. 
Thus the three divinities took their births and fulfilled the promise given to Anasuya. 

Afterwards Soma went to heaven and Durvasa moved all over the world. 
Dattatreya wishing to be without attachment dived down in a lake. Yet the youths 
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around him did not leave the bank of that lake even after 100 celestial years. Knowing 
this Dattatreya came out with a beautiful lady who put on the best type of clothes. The 
youths even at this curious sight, were not set a back. They thought that the sage was 
without attachment (Asangī). Dattatreya again, tried to put them to test and drank wine 
(Sura) with her. Even then the youths were not disturbed thinking that the wind was 
always pure even though it went over many impure places. Dattatreya finally gave 
them their desired object, viz. the knowledge of the Absolute. 

The BhaP gives?" the origin of the name of Dattātreya. As the sage Atri was desir- 
ous of a son he gave himself to him. Thus he is given away to Atri and hence 
Dattatreya. 

The SKP gives?* the story of Atri-Anasūyā as above and later on narrates 
Kausikakhyana.? In the SVP,” Atri is described as performing penance for getting a 
son, worshipping only one highest god; but three gods came together to give the boon. 
This showed the unity of all the three. As a result of this boon there were births of Can- 
dra, Datta and Durvasa who were incarnations of Brahma, Visnu and Siva respectively. 

The BVP treats the matter with a slight change. The three gods with inspiration 
from their respective wives who were jealous of Anasuya's ever-increasing fame, go to 
test her chastity and ask her to serve them quite naked. P. Thomas?! gives the above 
story of the BVP with a slight change. Here Atri is present when gods came to test her. 
Anasuya sprinkles over gods the water that washed the feet of Atri and thus turns the 
gods into babies. Again, the same process is repeated when the wives of the respective 
gods come there quite free from jealousy and beseech her for their husbands. It is be- 
cause of this story, it seems, that Abbe, J. A. Dubois”? formed the opinion that the story 
proved that inspite of the great power, they (i.e. gods) became quite hostile to virtuous 
persons and tried to reduce their penance. He, however, adds that the scandalous ad- 
venture of the mighty divinities of the Trimurti is one of the least indecent episodes of 
the kind related in the Hindu books. 

Shri Gurucaritra* of Sarasvati Gangadhara written in Marathi which is highly re- 
spected by the worshippers of Dattatreya traces the origin of Dattatreya in a Pauranic 
form. But there is no reference to the jealousy of the wives of the three gods. Here it is 
said that the gods, with Indra as their head went to the three principal gods and re- 
quested them to put a check to the powerful penance which was gaining in strength 
due to chastity and faithfulness of Anasuya for they themselves were afraid of her 
curse. 

Shri Datta Prabodha, another Marathi book about the life of Dattatreya, takes?* Atri 
outside the hermitage when the three gods came there but provides Anasuya with his 
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Caranodaka (water left after washing the feet), which was kept there by Atri himself for 
the purpose of avoiding the trouble, if any, during his absence. Moreover, the plan to 
humiliate the three goddesses which was communicated to Anasūyā by Narada”, and 
which was thought of by the sage Narada and Anasuya,”” is rather strange, though 
their motive is said to be pure. Shri Gurulilamrta, a book in Marathi about the life of 
Swami of Akkalakot gives a story about the incident of sprinkling water which turns 
the gods into babes and again of the same process turning babes into gods.” But before 
doing this Anasüya gives a delightful discourse on the sin of misconduct towards wives 
of others. 

Shri Datta Mahatmya?* another book in Sanskrit about the life of the deity repre- 
sents Atri as observing penance without food devoid of dualities and standing on a sin- 
gle foot. He asked boon from the three gods who appeared before him wishing to be 
born as his sons. This story is in a form of a dialogue between Maitreya and Vidura. 
Vasudevananda Sarasvati interprets story of birth in somewhat peculiar sense? It is 
said that Atri due to his first penance had a vision of a god and due to his second pen- 
ance of three gods. Moreover/?? he refers to the story of Kausika and the three sons who 
were born to Anasuya according to the boon given at that time. Shri Ranga Avadhūta?*! 
combines all the stories about the origin of the Dattatreya and narrates it fully to such 
an extent that there are descriptions of the joy of motherhood experienced by Anasūyā 
right from the cradle song to various activities, done for the sake of the child. He also 
introduces Narada but the plan here is between Visnu and Narada and not between 
Anasuya and Narada as seen in the Datta Prabodha. Narada excites jealousy of the 
principal goddesses who believed themselves as the most chaste women in-the uni- 
verse. Here he has two purposes in mind. The first is to show the importance of a chaste 
woman and the second is to show the bad result of jealousy. He intends to impress 
upon the goddesses that it is better to look into the self rather than be jealous of others 
and that they should not hurt others out of jealousy. 

But the most attractive and rational version of the story is found in his lecture on 
the worship of Dattatreya at Navapur, in Khandesh.” He refers to a very ancient tale of 
a time when the Lord of the Universe created the world. He created all the types of 
pleasures which are so believed by the people of this world, such as delicious dishes, 
beautiful ornaments, gold and rubies, birds and beasts, carts and carriages and many 
other such things and proclaimed that the stores of all those things were open free for 
all and, whosoever, wants them in whatsoever quantity might take them away. It 
would be needless to add that all the stores were soon emptied. Nothing remained in 
the stores and, therefore, the doorkeepers were just preparing to close the doors of the 
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stores when an old man with a frail body came there. His frail fame was made so on 
account of severe penance. He was told by the doorkeepers that there was nothing left 
behind for him. The old man in a quiet tone requested the doorkeepers to inform the 
Lord of the Universe of his arrival and to ask if anything was reserved for him. The 
doorkeepers laughed yet the inspiring voice of the old man forced them in that direc- 
tion and they got the order of the Lord that if anything had remained it should be given 
away to the old man. The guards did not find anything and once again they were sent 
back to the Lord by the old man. The Lord explained to them that the old man was right 
in his faith and it was He himself who was left behind and was the creator of the things 
which were taken away by the people so He would give away his life to the old man. 
Lord Dattatreya thus gave away his own self to the old man Atri who chose not the 
worldly pleasures but the creator of those pleasures. The story explains in a most poetic 
way to the name of Dattatreya and reminds us of the phrase in the BhaP which explains 
the word. 

We get another interpretation of the name of Dattatreya from Shri Bhagavatsin- 
haji.” He splits the word into Datta : A : Traya and gives the meaning that where the 
Triputis of Drasta, Drsya and Darsana; Karta, Karana and Karya and Jnata, JnNeya and 
Jnana are extinct, there is a form of Dattatreya or to put in another way if a man wants 
liberation he should give up all these Triputis. But here the word is taken Dattatreya 
instead of Dattatreya where the ending syllable refers to his family name. (Datta : 
Atreya-Datta the son of Atri.) 

Coming back to other references we find that in some Puranas Dattatreya is an in- 
carnation of Visnu but he is not included in the list of Avataras as supplied by some of 
the Puranas. SKP,*5 SVP? and MarP"" are the instances in point. AgP?*$ refers to the 
mode of preparing an idol of Dattatreya. Thus we find that in time of AgP he was raised 
to the status of a god to be worshipped by the people. 

We have referred above (p. 58) to his connection with a group of young sages. In 
the same way, he is connected with many personalities among whom Aruna 
Kartavirya is most prominent and is found connected with him in almost all the 
Puranas.” Even in the Mbh, he is twice referred to as a boon bestower to Kārtavīrya.” 
VYP and MarP narrate the story of Sahasrarjuna in detail while the fact that he got four 
boons from Dattatreya is referred to by many.?! About the matter contained in the four 
boons the Puranas agree with one another. The boons are as under :- (1) Getting 1000 
arms. (2) Doing away with evil and injustice even though done by great men. (3) Sover- 
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eignty all over the world through war and its protection by righteousness. (4) Death in 
war and that too at the hands of superior. The Mbh. refers to a golden aeroplane 
(Kancana Vimana) given to Kartavirya.*? According to Pargitar, the connection of 
Dattatreya with Sahasrarjuna is introduced in a natural, appropriate and simple manner 
and so it is most trustworthy.” 

The story runs as follows: Kartavirya was the son of Krtavirya, and when he came 
to the throne he refused to rule the kingdom as the sins, he thought, committed by the 
subjects were to be shared by the ruling king. On hearing this the preceptor Gargacarya 
advised him to propitiate Dattatreya who was on the earth to uplift the world. He even 
narrated an incident in glorification of Dattatreya and told how Indra and other gods 
got favour and through his grace achieved victory over the demon Jambha. Arjuna 
went there and after serving for many years got four boons. Since that day he protected 
the world with righteousness and became a sovereign ruler. Even gods were afraid of 
him. One day Sun-god in the disguise of a Brahmin asked from him all the earthgrow- 
ing plants and trees in alms which Arjuna as a Brahminworshipper gave the honoured 
guest. The Sun-god assuming the form of fire, burnt all including trees in the hermitage 
of Vasistha who cursed Arjuna that the son of Jamadagni would kill such an arrogant 
king. As time went by Para$urama the youngest son of Jamadagni and an incarnation of 
Visnu killed him in connection with an incident of the cow, useful for the sacrificial 
purposes (Homa-Dhenu or Kama- Dhenu) who was taken away by force by the king. 

There is the addition of one more point in the story in Shri Gurulīlāmrta”* Gujarati 
work by Shri Ranga Avadhūta. Arjuna is shown to have been disgusted with the world 
after the enjoyment of sovereign rule and the pleasure the world. He approached 
Dattatreya once again and served him faithfully and conscientiously for many a year. 
He was put through many severe tests by the god but ultimately he was blessed with 
the highest type of knowledge and returned home with a desire to rule without any at- 
tachment whatever. 

MarP*5 informs us that the day when Arjuna got the boons from Dattatreya was 
celebrated every year with the performance of Dattatreya sacrifice (Dattatreyasya 
Yagam). VP refers to his connection with Ravana whom he tied like a beast. 

Next to Kartavirya he is frequently connected with Alarka or Anarka. BrP?”, 
BhaP*’, MarP?? and GP? refer to Dattatreya as a teacher expounding either Astanga 
Yoga or Anviksiki and Sutarka-Vidya to Alarka. MarP narrates the story in detail. 
Alarka was the fourth and the last son of Madalasa and Rtudhvaja. Madalasa herself 
was a great Yogini and had the knowledge of self which was imparted to the three elder 
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sons from their very childhood. The fourth Alarka was spared as the king Rtudhvaja 
unluckily intervened in the matter and expressed his opinion that somebody must be 
spared for the kingdom and for the sake of Pinda-Dana (offering of oblations after 
death). Alarka thus got the worldly kingdom after the departure of his parents in the 
forest. After some years one of his brothers came to fight with him and to release him 
from worldly attachment. In this fight Alarka was defeated with the help of the king of 
Banaras and with the Yogic powers which he possessed. Disgusted at the defeat, the 
broken hearted Alarka went to the forest where he remembered a note given by his 
mother with instruction to read the same when any calamity befell him. The note stated 
that one should avoid attachment (Sanga) as far as possible and if it was not possible 
one should live in company of saints. Thus he went to the hermitage of Dattatreya 
which happened to be very near and learnt Astānga Yoga from him.”*! 

In the same way, the name of Prahlada, the son of Hiranyakasipu and the famous 
devotee for whose sake Visnu incarnated himself as a Man-Lion is mentioned along 
with Alarka as getting knowledge of Yoga from Dattātreya.”% The BhaP? narrates the 
whole dialogue between the two on the duties of a Yati. 

The next personality with whom Dattatreya is connected is Ayu, a king without a 
son, who along with his wife Indumati performed many rites in order to have a son. It 
was all in vain. At last he went to Dattatreya and worshipped him for 100 years. It is 
interesting to note that during these years Dattatreya did not speak a single word with 
him. Pleased with the services he asked why he had come though he knew he had 
passed through the usual tests which were put to him as described above in connection 
with the young sages. Moreover, he was asked to bring wine and that too in a human 
skull. Having carried out the instructions he got favours from Dattatreya.?* 

VhP*5 speaks of one king named Supratika, in Krta age who had two wives named 
Vidyutaprabha and Kantimati. He had no son and so he went to Citrakuta to propitiate 
the son of Atri. After pleasing him he got a son. Here as is seen, he is connected with 
Citrakuta mountain, which reminds us of a reference in the Ramayana, when Rama 
with Sita and Laksmana visited the hermitage of Atri and Anasūyā.”* 

The SkP™% narrates the story of a Brahmin named Duracara who, owing to bad 
company lost his Brahminhood and was overpowered by Vetala. He wandered all over 
the earth and came to the holy place of Dhanuskoti. There he was released from the 
clutches of Vetala. So he inquired about the sanctity of the place, from the sage 
Dattatreya who lived there and who was the best among Yogis. Dattatreya narrated to 
him the importance (Mahatmya) of the place and the beliefs connected with it. The 
Brahmin was pleased at the account and went home to pass his life in the way shown 
by Dattatreya. 
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The most famous dialogue between Avadhuta and Yadu about twenty-four Gurus 
is found in the BhaP.% Yadu was the eldest son of Yayati, king and ancestor of the 
Yadava clan to which Shri Krsna belonged. Yadu was the eldest among the five sons of 
Yayati. The youngest, Puru, was placed on the throne in consideration of his regard for 
his father in exchanging the father's age with his youthfulness when his father got a 
curse from Sukracarya. Yadu took this as an insult and retired to the forest with a dis- 
gust for the world. Here he saw Dattatreya, who was found to be happy and self- 
satisfied even in the absence of any material possession. When asked, Dattatreya 
showed him the way and the secret of happiness which he had acquired by minute ob- 
servation of Nature and with constant reflection. 

Shri Datta Purana? and Shri Gurulilamrta?” describe the story of Para$urama con- 
necting with Dattatreya. VYP”! narrates the story of Kārtavīrya's fight with Para- 
Surama, the destruction of the former by the latter while here the story is further devel- 
oped that after the extermination of the Ksatriyas twenty one times Parašurāma was 
restless and went to the hermitage of Dattatreya with his mother Renuka. who became a 
Sati after her husband. Parašurāma performed the Sraddha ceremony with Dattatreya 
as the priest. Here Dattatreya gave him the highest knowledge which, according to the 
tradition is contained in the Jnana Kanda of Tripura Rahasya. 

The foregoing narration about the life and work of Dattatreya from various sources 
will show how he happened to be elevated to god-head and was considered as an in- 
carnation of Trinity in general and of Visnu in particular. Here it will not be out of place 
to go into details about the idea of incarnation in the Epics and the Puranas. 

The doctrine of incarnation was still developing in Epics.?” It was neither stereo- 
typed into usual ten nor extended to ten. What is true of the Epics is applicable even to 
the Puranas except the extension of the number of incarnations from ten to either 24 or 
39. Dr. R. C. Hazra also concludes that the views of the people regarding the names and 
number of the principal incarnations varied disappointedly before 800 A.D...and that 
the group of the ten principal Avataras had no general acceptance before 800 A.D. Be- 
sides this, much has been written on the theory of Avataras and many fables and stories 
showing the purpose of the Avataras have been found in the Puranas/?? and in the later 
literature.’ But all agree to one cardinal fact that God descends on earth for special rea- 
sons and in special circumstances. The Gita?” has aptly expressed the mission of incar- 
nation: Whenever there is heavy burden of sins on earth and when righteousness dis- 
appears, god descends to the world to establish law and order exterminating the 
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wicked. Many times it serves the purpose of the best example to the people of the ser- 
vice and proper action. Dr. Bhagwandas,”” the famous theosophist scholar, states that 
theory is according to the relation with the three main functions of life and mind, viz. 
knowing, desiring and acting. Any disorder in the right knowledge, right desire and 
right action will cause God to descend in the three main forms. Firstly, when false 
teachers and false teachings prevail, secondly, when wrong emotion and lower passions 
begin to grow and thirdly, when wrong knowledge and wrong desire and selfishness 
prevail, then the epoch-making Avataras proper appear. Shri Rgvedi?” refers to the 
view of the evolutionist Hindus, who consider Avatara from the evolution point of 
view. Thus, from Matsya gradually arose Varaha, Narasinha half beast and half human 
and then Vamana, imperfect, after whom came Parasurama full of vengeance and jeal- 
ousy. Rama of good qualities arose after whom Krsna who saw pleasure as well as pain 
with the same eye, and finally came Buddha who wanted to uplift the whole world on 
the strength of self-knowledge. But this theory is not sound as we find that many lists 
start not with Matsya but with Hamsa (Swan) and Kurma (tortoise)? and that the 
number varies as regards their names and places. Anyway, the whole idea of incarna- 
tion shows belief of several generations that behind all human efforts and achievements 
there is one Absolute Power working and protecting all and He often sets everything 
right by descending on the earth when human beings are unable to set them right. 
There is another interesting thing that we find in the accounts of Dattatreya. It is in 
his connection with wine and woman.?” But curiously enough, at the same time we find 
that the so-called guilty himself says that he is so. Thus when Ayu went to ask a boon 
or when gods”*!, headed by Indra asked his help for the destruction of a demon or when 
Para$urama with his mother approached him, Dattatreya himself is said to have said 
that he was the drinker of wine and was attached to a woman. Thus, it is tutile to ask a 
boon or help from such a man who is without any character (Anacari) and who has no 
knowledge of Dharma and Adharma. The second thing which we find is that it is with 
the clear intention” of avoiding unnecessary crowds and any kind of attachment that 
he behaves in such a strange manner. He is of the definite opinion that if a Yogi is to 
perform Yoga practices he should avoid the company of all types.’ Moreover, we find 
that he is not found in the company of women at all times and even his fondness for 
wine is seen only when he wants to test a devotee. Otherwise he is ever amongst the 
Yogins.*** MarP*5 tries to give a philosophical explanation for these two. The gods in 
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reply to Dattatreya's reference to his attachment to wine and woman say: "Oh Lord of 
earth! thou art sinless (Anagha) and pure-hearted; so thou art not bound or fettered and 
the mother of all the world with thee is also sinless and pure like the rays of the sun fal- 
ling equally upon both the Brahmin and the outcaste." The same Purana also gives illus- 
tration of wind which remains pure for ever.?°° 

The question of this connection with wine and woman is also found in one Sanskrit 
book called Shri Dattatreya Mahatmya. The author is unknown as the colophon tries to 
connect it with BrmP. It is in the form of dialogue between Dipaka and his Guru Ve- 
dadharmā. Dipaka on hearing so many stories about Dattatreya, asks?” his Guru a 
question with an humble request to remove the doubt which occurred to him. "Why has 
a saint," Dipaka asks, "who had all the characteristics of a holy seer acted in such an im- 
pious way (Anācāramā-šritah)?" Moreover, he further asks the same thing quoting the 
famous saying that whatever is done by the great is imitated by the masses, and lastly, 
he asks his Guru anticipating a particular reply why Dattatreya incarnated himself as a 
Brahmin if a person like him has nothing to do with the question of purity and impurity 
with regard to his self-satisfied nature and the state of living in ecstacy for ever. Vedad- 
harma removing the doubts said, "Just as the behaviour of gods and men is different 
and just as the same is the case with beasts and birds, in the same way men who follow 
the holy path have their actions different from the duties of all the castes (Varna) and 
stages (Asrama). If others follow them blindly without understanding the purpose be- 
hind them they perish like men who drink poison in imitation of Lord Siva. 
Vasudevananda?* touches the same question in the words of Sahasrarjuna who says 
that in the eyes of the world he (Dattatreya) might be considered reproachable yet, in 
fact, he is not so as the soul is without attachment and ever free. In another place,”*’ 
Vasudevananda quotes even scripture (Sruti) and explains the real sense lying behind 
the literal sense. In short, all these attempts to justify the peculiar behaviour of 
Dattatreya show that Dattatreya used these two as his weapons. With the help of these 
two, he, at times, tested devotees and many times avoided worldly attachment. 

As regards inner meaning of the objectionable behaviour, it is worth noting that the 
followers of Vama Marga are seen practising such activities based on five Ma-Karas. 
The Vama Marga is one of the three branches of Tantras. But before the degradation of 
this system took place the real meaning behind them all was generally understood by 
the followers. Daya$ankara Kav?? tries to throw light on it with the help of Bhaskara's 
commentary on Lalita Sahasra Nama and Tarananda Tīrtha's Tattvaprakasa. The wine 
referred to is not the ordinary wine but is nectar in the form of feelings which are the 
outcome of knowledge of Brahman. In the same way the union with woman is not to be 
understood in the popular sense but it is the union of a Yogi with his Susumna Nadi.” 
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Hazariprasad Dvivedi informs us that in Vāmācāra, Atma is to be imagined as Vāma 
(Sakti) while practising the Upasana.2” In this way, all the Ma-Kāras are used by the 
Vama Mārgis not in their literal sense (Vacyartha) but have altogether a technical mean- 
ing.” The reason for doing so seems to enable the laymen to understand the unfamiliar 
doctrine through something known. It is to show them that the pleasure they get in or- 
dinary life is rather trifle and nothing in comparison with what the followers of Kaula 
Marga or Vama Marga get from their technical five Ma-Karas. 

It is for this reason, it seems, that Tantras dealing with different kinds of wines to 
be used in worship and the ways of making and drinking them used to write verses in 
disordered letters (Vyakulitaksarah) to keep the content secret. For example Tantraraja 
Tantra?* states that the Siddha should never drink wine unless it has first been offered 
as Arghya to Devi who is worshipped. Wine should be drunk till the mind is wholly 
absorbed in the Devi. To drink more than that is a sin. He who drinks without offering 
and for the satisfaction of his desire is a sinner, a worshipper of ignorance and should 
be punished by the king.” 

Such practice is seen from ancient times. It gives an idea of the highest pleasure 
through an analogy which ordinary people can easily understand. Thus Mithuna has 
always remained one of the recurrent themes of Indian sculpture. The Mithuna is the 
state which is "like a man and a woman in close embrace." The earliest of this Mithuna 
sculpture is from Sanchi (c. 2nd century B.C.).”* The Buddhist idea of Mithuna is the 
union of Buddha and Prajna. The Brhadaranyaka Up. declares? that just as a man 
closely embraced by a woman knows nothing more of the outer or the inner world as 
also does the self embraced by the higher spirit knows nothing more of without or 
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within. This is his true form in which his desire is satisfied. He has also no desire any 
more, nor any pain. This symbol of Mithuna, as a symbol of Moksa, or reunion of the 
two principles, the essence (Purusa) and the nature (Prakrti) is enjoined to be carved in 
the Brhatsamhita (Lv) Hayasirsa Paficaratra, AgP (civ-30), Samarangana Sutradhara 
(XL. 30-34).7°8 In the same way, we find in the Yogavasistha’” the idea of Gauri being 
half Siva, embracing Siva just as Madhavi creeper clasps the young Amra tree. We may 
also remember our great Kālidāsa,*% who glorified the couple united like word and 
sense. Later on both the people as well as the followers of the system forgot the real sig- 
nificance of these symbols and stuck to the outward form. Moreover, the common man 
saw all these things with awe and respect towards a great man. He honestly believed 
that the actions of the great should not be challenged because great men are above 
worldly ties. It is worth remembering that these two — wine and woman - have always 
remained as symbols and the followers of this school have never taken the liberty of 
using them in their literal sense. Not even a single incident is found in this connection. 
In this respect it differs from the Vama Marga, which later on deviated from its original 
track. The woman is, in fact, the symbol of self-experience and wine the symbol of 
pleasure arising out of it. Thus Dattatreya's connection with them is definitely quite in 
keeping with his status as an Avadhuta. Moreover, there are three categories of devo- 
tees, namely Pasu, Vira and Deva. One is pushed forward according to the state in 
which an individual is seen. God does not enjoy food but devotion of the devotee in 
offering food. This food will vary according to the status of the devotee who offers the 
best objects of his choice to his god. It has already been shown that Dattatreya utilised a 
woman as a means either to avoid people or to test devotees. The offerings of wine and 
flesh are found in connection with his Ksatriya devotees like Sahasrarjuna and Ayu 
who liked these things and possibly used them as their daily food. Such devotees were 
given instructions in the knowledge of reality through a gradual process and in their 
lowest gradation. He accepted even their usual food. A new element of Bhakti was 
added and they gradually changed their ways and later on offered their anger 
(Krodha), passion (Kama) and such other offerings and became immortal enjoying the 
status of Devas. Thus Dattatreya is worshipped by the people of all castes and creeds 
and he leads them on to the proper path according to their temperaments. This type of 
guide for getting gradual liberation is adhered to by the great followers of this school 
which we will examine in the following pages. 


Dattatreya: His connection with Tantras 


We, thus, see that Dattatreya was connected with wine and woman not in their lit- 
eral sense but in an altogether different manner. He is, in fact, a Yogi in the true sense of 
the term. Moreover, he is always seen in the company of Siddhas seeking his guidance 


298 All these references are quoted by Stella Kramrisch in his book "The Hindu Temple", Vol. IL, P. 346 ff. 
29 Nirvana Prakarana, XVIII. 3. 


99 Raghuvamá$a, 1. 1. 


— 56 — 


in Yoga practices. In one Dhyanasloka he is connected with Nava Nathas who wor- 
shipped him, standing around him.” 

In another verse he is called "worthy to be worshipped by Yogis".?? Moreover, we 
find in manuscripts of works on Dattatreya worship that he is discussing the Yoga- 
problems with Samkrti and others who are desirous of knowing Yoga. No sane person 
would go to one who follows sensual practices. The later development which connects 
him with Tantras which simply profess to give Jarana, Marana, Uccatana, Vasikarana 
and such other low practices while using his worthy name is the result of wrong inter- 
pretation. The relation of Dattatreya with Tantras is, no doubt, very close, but we have 
to discriminate between the right and the wrong. We do see even in the present times 
the practice of using the names of great persons to get profit for personal aim and the 
case of certain Tantras is on the same lines though the Sakta system as such is highly 
strengthened by Dattatreya through certain valuable works about it. 

We find his connection with all the three kinds of Sakta Agama viz. Tantra, Yamala 
and Damara. Gopinath Kaviraj is of the opinion that one who wants to go through all 
kinds of philosophical thoughts in India must examine the contents of Tripura Rahasya 
one of the chief books on the Sakta system. But uptill now nobody had critically exam- 
ined it for want of sufficient materials. Dattatreya was closely connected with the god- 
dess Tripura and he had written a treatise on her worship, though the line of Tripura is 
represented by several other teachers like Parašurāma, Durvasa, Agastya and 
Lopāmudrā. We know Dattātreya's connection with Tripura from Tripura Rahasya, 
"which embodies", according to Gopinath Kaviraj, "the teachings of Haritayana to 
Narada representing the old traditional lore of secret science originally revealed by 
Samvarta and subsequently expounded by Dattatreya to Para$urama.*? As regards 
Yamala reference, Dattatreya Vajra Kavaca, one of the sacred books in the Dattatreya 
school is said to have been taken from Rudrayamal. In the same way we get a reference 
of Dattatreya in Damaresvara Tantra. In Tripura Rahasya we have higher philosophical 
thought and high regard for women in general which would clearly show the true rela- 
tion of Dattatreya with the Tantras. But there are other Tantras like the Dattatreya Tan- 
tra. There are the Dattatreya Patala, Dattatreya Kalpa and many other books of Tantra 
and Mantra types which connect him nominally. The ideas of these works are far from 
the pure mind of Dattatreya. The very definition of an Avadhtta*™ or Kaula who is the 
highest type of a Sakta follower will make it clear that Dattātreya cannot be the author 
of such verses which describes the Vajikarana and such other Prayogas. 
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Moreover, the Avadhuta Gita of Dattatreya in its 8th chapter, emphatically declares 
that if Yoga is to be practised by a man he shall have no connection, whatsoever, with 
wine and woman. Thus it is proved beyond doubt that his name is wrongly used with 
such Tantras where either I$vara-Parvati or Dattatreya Sārnkrti's pair is the common 
narrator of their so-called Tantric knowledge. 


The Works of Dattatreya 


There are many works connected with the name of Dattatreya. They fall into two 
main categories. First, there are certain works such as Avadhüta Gita directly spoken by 
Dattatreya, while some are supposed to be spoken by him and someone else. The Tan- 
tra Granthas are instances in point. 


Avadhüta Gita 


This passes under many titles, such a Datta Gītā,** Avadhuta Gita, Datta-Gītā- 
Yoga-Sastra,"* Vedanta-Sara.*” The work is on Vedanta and consists of 8 chapters. The 
8th chapter is against attachment to women and that too in a very exaggerated lan- 
guage. It is considered by some as a late interpellation. Yet curiously enough the defini- 
tion of an Avadhuta (one stanza on each syllable) is given there (Ch. 8.6-9). The whole 
chapter has a peculiar tone. It always speaks of the harm done by women on the path of 
liberation and the highest spiritual happiness. Those who wish to tread the path of lib- 
eration and want to enjoy perfect bliss should at once abandon the company of women 
(8.15). It never gives a hint that a woman herself is bad. On the contrary it advises us to 
be away from anything that hinders the path of the highest bliss (8.27). For these rea- 
sons the chapter which is found almost in all the manuscripts cannot be put aside as an 
interpollation. 

The first chapter deals with the position of the soul. Everywhere the omniscient, 
omnipresent, formless and endless soul exists. There is no birth, no death, no bondage, 
no liberation, no mind, no religion and lastly neither form nor name (1.17). Everything 
is Brahman (1.13) and one should see the self not different from him (1.18). This highest 
knowledge is supported by the Upanisads with passages like Tattvamasi (Thou art 
That). When the pot is broken, the Ghatakasa disappears in the air. In this way when 
the mind is one with the soul it becomes the Soul (1.31) and when a Yogin attains this 
position he is one with the Soul. Then he remains all alone, one with the bliss and 
moves naked (free from Vasana), free from pride (1.73). He then knows no preceptor, 
does not believe in any preaching (1.54) as he knows the state of the soul which is above 
Dvaita — duality and Advaita - non-duality (1.36). Thus the perfection of the soul and 
its real nature, its oneness with the highest Brahman is the central topic of the first chap- 
ter. 

The second chapter deals with the proofs of the above-mentioned knowledge. Just 
as there is sweetness in Gur, softness in soft things, coolness in water and bitterness in 
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bitter objects, so is Purusa and Prakrti, one with each other. Though for the time being 
there may arise different kinds of feelings from the heart like the bubbles in water, yet 
that is short-lived (2.7) because the outward knowledge is false and the only inner 
knowledge like the knowledge of the water inside cocoanut is true. For this inner 
knowledge the Guru leads his disciples to the right path. The Guru is a guide. People 
should take whatever is good from him and should not think of anything else. The 
Guru is quite helpless if the disciple does not act according to his teachings. Like a man 
takes away a jewel from the heap of impure things (2.1) a man should act according to 
the teachings of the Guru. Otherwise, going along that path mere instruction will not 
serve any purpose, especially when we know that knowledge which we want to attain 
is above all speech and thought. Thus, he should always surrender himself to the high- 
est God the self which ever exists. If this is done there is no need of having the head 
shaved etc. and of Yogic practices. He is above all things and does not return to this 
world again. 

Chapters third and fourth treat the inner nature of the Soul in a poetical manner. 
The third chapter repeats the line tagi Aa WAGAISZA! in each stanza while the 
fourth one repeats the meaning of TEASE The soul is neither Sthūla nor 
Suksma; he never takes birth nor dies; he is without beginning, middle and end; he is 
neither the highest (Para) nor the lowest. He is a reality in the true sense of the term and 
is Knowledge, Nectar, Blissful and detached and Omnipresent like the sky (3.6). 
Worldly pleasures, attachment, ignorance never touch the Soul; he is free from all the 
states viz. waking, dreaming and sleeping and above all the phases of time viz. past, 
present and future. How can he then have the fourth state and the directions? (3.20). He 
performs the best action for he is actionless; he enjoys the best as he is without attach- 
ment and is above all bodily pleasures (3.26). This is the reason why a man should not 
grieve and should be free from any kind of desire (3.38). This kind of freedom of the 
soul always exists. His nature is free and innocent. It is not to be attained from outside 
(4. 2-3). There is nothing that can be shown as different from him, there is no secret that 
is not known to him (4.13). Thus these chapters serve the purpose of Sthanukhanana 
Nyaya and finally fix the nature of the soul. 

The fifth chapter then gives a series of reasons for avoiding lamentations as the soul 
is the same everywhere. It is the sum and substance of all. There is no difference in self 
and knowing this men should not be attached to the pleasures of the body (5.30). 

The sixth chapter rejects every kind of activity, in view of the Blissful nature of the 
soul. If everything is blissful at all times how can there be, it is asked, pleasures of 
senses, nay, the very senses, mind and intellect different from it? (6.8). Knowing this 
Blissful nature pervading all there cannot be any distinction between man and man. The 
same is the case with caste and family. There is neither a Guru nor a disciple nor the 
teaching and so there is no question of bowing down to any one. (6.22-23). Everywhere 
the self - the pure and immutable soul is seen pervading as Reality. 

In the seventh chapter the state of an Avadhūta is described. An Avadhuta is one 
with perfect bliss, quite pure and without any attachment. He is clad in rags gathered 
from the street. He never argues with anybody knowing that the self which is pure and 
in itself a destination is without any destination. He is above all hopes and despairs. He 
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moves in the world in perfect pleasure. He is a Yogi though he is without Yoga and Vi- 
yoga; he is an enjoyer though he is without enjoyment and non-enjoyment. In short, he 
is above all dualities. Even contradictory actions are performed by him at the same 
time. He is free from all desires. The definition of an Avadhūta as based on each syllable 
is given in the 8th chapter which sums up all the characteristics of an Avadhūta.*** The 
syllable 'A' points to the state of Avadhüta, who is free from the clutches of hope (Aga), 
who is pure in the beginning (Adi), in the middle and in the end and who is always joy- 
ful (Ananda). The syllable 'va' points to his freedom from desires (Vasana). His speech 
(Vaktavya) is innocent and he always acts in the present (Vartamana). The syllable 'dhu' 
points to his body, mixed with dirt (Dhuli) — ie. his carelessness regarding external 
pomp, and his mind is steady. He is above the state of meditation (Dhyana). Lastly the 
syllable 'ta' shows that he has meditated on the Tattvamasi-problem and is free from 
ignorance (Tama) and pride. 

The 8th chapter prescribes avoidance of company of ladies in a hyperbolic language 
so that one who wishes to go along the path of perfect bliss might observe a vow of 
celibacy which is the primary requirement. 

Considering all the points and taking into account the book as a whole we find the 
following striking points about the form of the work. Almost all the chapters except the 
2nd and the 7th speak of the indescribable nature of God and his state, "whom and how 
should one bow down as everything is one with the highest and the formless"? More- 
over, this kind of verse forms the beginning (Mangala Sloka) of each chapter. In the 
same way at the end of almost all the chapters except the 2nd, 3rd and 8th there is a 
repetition of the same verse.*? 

These two points show the exclusive authorship and uniformity of the work. 

The colophon at the end of each chapter informs us that it is written by Dattatreya 
and each chapter is called either Atmasarhvityupadesga or Svatmasarhvityupadega.3"° 
Ch. IV-VIII add Svamikartika Samvada, while Ch. IV-VI again give additional names to 
the chapters viz. Svarüpanirnaya, Samadrstikathana and Moksanirnaya respectively. 


Jīvanmukta Gita 


In the same way there is a Gita, named Jivanmukta Gita, named after Dattatreya. It 
consists 23 verses and reveals characteristics of a Jivanmukta. It has a striking similarity 
with the characteristics of an Avadhūta given in the Avadhuta Gita. The only difference 
is that this work is in the Anustup metre while the Avadhūta Gita is in a different me- 
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tre. Self is everything - the Soul, the Teacher and the World. Like the sky he is without 
attachment. The soul is like the sun shining everywhere and is behind all creatures. Like 
the moon in water He is revealed as one in many. In short, the work describes the high- 
est state of realisation. 

There is a versified translation of the work in Gujarati by Shri Sagar Maharaj in his 
Diwane Sagar. 

The next work traditionally attributed to Dattatreya is Tripura Rahasya. The pecu- 
liarity of this work is that it is said to have been directly spoken by Dattatreya to Para- 
Surama. It has three parts: (i) Mahatmya Khanda, (ii) Jaana Khanda, (iii) Carya Khanda. 
The last one is not available at present while the first two are published. It is also named 
as Haritayana Samhita. Hāritāyana is another name of Sumedha who was a disciple of 
Parasurama. Para$urama in his reply to a question put to him by Sumedha said that 
previously his preceptor Dattatreya showed him the way to permanent happiness. The 
whole work discusses the problem in the form of a dialogue between Para$urama and 
Dattatreya. In the 2nd chapter the work, however, claims its origin from the greatest 
god Sankara who told the same to Visnu and Visnu again gave it to Brahma. In this 
world Dattātreya the incarnation of Visnu instructed Parašurāma and the latter taught 
it to Haritayana who with the permission of his Guru went to Halasya village but forgot 
the teachings owing to his dull memory. Learning the news from Brahma, Narada came 
to hear the Tripura Mahatmya and after knowing the matter he asked Brahma, his fa- 
ther, how Sumedha got the power of telling Tripura Rahasya. Brahma narrated the pre- 
vious life of Sumedha and informed Narada that in his childhood owing to utterance of 
ū without the dot, Tripura was pleased with the boy but as he did not utter the Agga Ñ 
he forgot the teachings of his Guru; but added that with his blessings he would then 
recollect the same. Saying so Brahma went away and Sumedha told Narada the Tripura 
Rahasya as it was narrated to him by his Guru Para$urama who again had learnt it from 
Dattatreya. 

The Mahatmya Khanda has 80 chapters containing 6687 verses. Starting with the 
story of Parašurāma it describes many legends connected with Tripura and her princi- 
pal forms under different names, such as Kumari, Trirupa, Gauri, Rama, Bharati, Kali, 
Candika, Durga, Bhagavati, Kātyāyanī and Lalita. It ends with the name of Phalasruti. 

The Jnana Khanda is edited by Gopinath Kaviraj in the Princess of Wales Sarasvati 
Bhavan Texts (No. 15) with an introduction in the last and the fourth part. It has a 
commentary in Sanskrit called Tatparyadipika from the pen of a Dravida Shrinivasa son 
of Vaidyanatha Diksita, resident of the village of Mahapuskara in the Dravida country. 
The commentary was written in 1831 A.D. Jnana Khanda has 22 chapters and contains 
2163 verses. It deals with the philosophy and Upasana Paddhati of the goddess Tripura 
as the name suggests. Though it is in a dialogue form between Dattatreya and Para- 
Surama 'a story within a story' method is adopted so as to enable the reader to under- 
stand the highest knowledge with ease. Thus many stories are told about subjects such 
as Satsanga Mahima, Sraddha and such other topics. Moreover, a few chapters are 
given in a dialogue form between a husband and his wife, Hemacuda and Hemalekha, 
and here knowledge is imparted not by the husband to the wife as is seen in Upanisads 
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(e.g. Yājnavalkya to Maitreyī) but by the wife to her husband. It ends with the usual 
Phalasruti. Both the Mahatmya and the Jnana Khanda end with the phrase, "Tripuraiva 
Hrīm', the Mantra of the Devi. Moreover, the colophon of the Jnana Khanda gives the 
phrase at the end (i.e. in 22nd chapter) "Dvādaša Sāhasryām". Thus the book, it appears, 
might have 12000 verses in all and so it seems the Carya Khanda which is lost must 
have 3150 verses. 
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CHAPTER V 


Inscriptions 


Though the name of Dattatreya as such appears late in inscriptions we do get re- 
cords which show that the three highest gods viz. Brahma, Visnu and Siva were jointly 
worshipped in temples. The first of such records is of the first half of the 7th century 
A.D. It consists of four lines in Grantha characters and is a Sanskrit verse in Giti metre. 
The inscription states?! that the shrine was caused to be made by the king Vicitracitta 
for the accommodation of the three deities Brahma, Iévara and Visņu, without using 
bricks, timber, metal or mortar in its construction. The shrine is on a small hill near 
Mandagappattu which is a small village situated in the Villupuram Taluka of the South 
Arcot District (Madras State) and is about five miles south-west of Peranai — a station on 
the main line of South Indian Railway. The shrine has at its back end three niches which 
are dedicated to the three gods. 

T. A. G. Rao takes’ this temple to be dedicated to Hari-Hara-Pitamaha or 
Dattatreya. 

An inscription is also found in a very old temple in the village of Lakhamundul in 
the Sirmor District on the right bank of the river Jumna and only a few miles from the 
spot where that river leaves the Himalaya mountains. It was composed by the king of 
Ayodhya, Vasudeva, son of Skanda, son of Ksemasiva. The inscription has a benedic- 
tory stanza in honour of the three gods jointly. The temple was constructed in memory 
of the deceased husband of I$vara — wife of Candragupta who was the son of an un- 
known Raja of Jalandhara and who dies while riding an elephant. It reads as under: 
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Regarding its probable date Fitz-Edward Hall writes, "No reference touching the 
length of time by which it antedates the eighth or the ninth century can safely be drawn 
from its palaeography; and upon future research depends any accession of information 
bearing on the persons whom it enumerates."3!? 
We here find that even in the vicinity of the Jumna river the trinity or the triad of 
the gods was worshipped in a temple in a group. 
There is also another inscription found at Kurda in the Deccan dated 973 A.D. 
which invokes the triad with their respective wives where the gods are compared to the 
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celestial tree (Kalpataru) while their wives to creepers, encircling them.? This is No. 1 
of Mr. Wathen's Ancient Inscriptions.’ 

The inscription mentions Dantidurga as the first Raja, in the dynasty. From this Wa- 
then remarks as follows: "Allowing twenty years for the reign of each prince we have a 
period of 280 years antecedent to Saka 894 (973 A.D.) or 14 princes reigning from Saka 
564 (i.e. A.D. 693) and the invocation of the Hindu Triad proving that this triad was 
worshipped in former times."!6 

Here the introduction of three goddesses shows the developed stage of the wor- 
ship. Moreover, it is interesting to note that the goddess Sarasvati the counterpart of the 
god Brahma is placed in the middle while Visnu is assigned the first place, judged from 
the place of Laxmi. 

There is one copper-plate inscription found in the district of Gorakhpur near the 
river called the litten Gandhac. It is undated but there the god Siva, Brahma and Visnu 
are invoked?” in the first three verses. Here it is noteworthy that Brahma not only occu- 
pies the middle position but is also associated with the three functions of creation, pres- 
ervation and destruction. Curiously enough, we find a reference to Parvati in the form 
of Bhavani in the 4th stanza*!* and the Gaņeša in the beginning. 

The inscriptions from Belur Taluq belonging to 1270 A.D. and 1261 A.D.?? respec- 
tively state the following story: — "From the lotus navel of Visnu was born Brahma. 
From the mind of Brahma were born nine sons among whom was Atri, whose fame was 
greater than that of Pitamaha (Brahma) in the three worlds. That son of Sarasijasamb- 
hava's (Brahma's) mind once worshipped Kanjasana (Brahma), Visnu and Rudra (Siva), 
those three having been pleased appeared before him; on this occasion he besought 
them to become his sons and those resplendent ones famed in the highest throughout 
the three worlds were born accordingly. Hari (Visnu) as Dattatreya, Agajavara (Siva) as 
Durvas and Abja (Brahma) as Candra were born from his mind, body and eyes as sons 
to Atri". The remaining portion deals with the Lunar race and the geoneology of the 
donee. 

What is worth noting here is that Atri is among the nine and not seven mind-born 
sons of Brahma. Moreover, here the gods are found together and are either born from 
Atri's mind or body or eyes — and Dattātreya is the mind-born son of Atri. 
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The moon being the eye-born son of Atri is also referred to elsewhere in inscrip- 
tions dated 914 A.D.?? and 1122 A.D.?' and even after these dates.?? Students of Vedic 
literature will note the change where the moon is the mind-born of the Primeval Man 
referred to in Purusasukta.?* 

An inscription from Shimoga™ refers to Dattatreya with the names of Gau- 
dapadacarya and Govindacarya. It is dated 1235 A.D. and is a Seal. Its obverse contains 
the impression of a boar and the reverse contains that of Shri Vidyasankara. The in- 
scription mentions the names thus : 


There are slightly interesting though roughly composed four inscriptions on copper 
plate belonging to the Phalahara Mutha on the Baba Budan mountains. The dates of all 
the four are 1698, 1702, 1707 and 1717 A. D. respectively. The first three are addressed 
by the Udana Swami of the Virabhikshavati-matha of Srigaila or $riparvata to the great 
Swami of the Phalahara-Matha of the Ghalipujeparvata stating that as the two mathas 
are united certain sects residing in specified directions (namely, South, West and North 
of the Hirehole or old river, the Krishna) should be considered as adherents of the latter 
and renouncing in its favour throughout the Salivahana country their tithes (of Rs. 22) 
and offerings. The fourth is a grant by representatives of the 56 countries of certain 
mirasi or dues to the Phalahara Matha. It also refers to the grant by the Udana Swami to 
the Swami of the Ghalipuje throne various insignia of his office such as the palanquin 
with silver mounting, a pearl necklace, a golden umbrella and such other things ending 
with the five kinds of drums. 

The latter Swami is said to be seated on the throne of the four Acaryas; the Swami 
of the original throne of Guru Dattatreya's Phalahara-Matha which is also called the 
Matha of Channaviradeva the disciple of the ancient Phalaharadeva. 
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PART II 


THE DEVELOPMENT 
OF 
DATTATREYA WORSHIP 


CHAPTER I 


The Development of Dattatreya Worship 


Srīpādašrīvallabha-Nrsinhasarasvatī (?-1458 A.D.) 


We have already seen how the worship of Dattatreya originated and how with the 
progress of time it developed until the advent of Mahanubhava Panth. During all this 
time the name of Dattatreya hoavered over the pages of history getting honour from 
prominent personalities right from Pauranic kings like Sahasrarjuna, Ayu, Alarka, Yadu 
and Pauranic personalities like Parašurāma, Pingala, Prahlada and even from the his- 
torical personalities like Gorakhanath and others. But just as the Krsna worship though 
old was introduced and vigorously developed by Bhagavatas like Jnanadeva and others 
in the South, Vallabhacarya and his followers in the west, Caitanya in the east and 
Suradasa in the North in the same way Rama worship became more prominent after the 
powerful activities of Tulsidasa and many others in India. Similarly Dattatreya worship 
is also prominently seen after the rise of the powerful personality of Nrsinhasarasvatī 
who, even after five centuries,* is still worshipped as an incarnation of Dattatreya. In 
the following pages we shall see how this and other personalities worked to uplift the 
people and the world by their foresight and intuition by their graceful and benevolent 
sermons and by their penance and powerful actions. 

About 1300 A.D. there was a Brahmin couple in Pithapur a small village near 
Rajmahendri. The Brahmin named Apalaraja who belonged to Apastamba branch of the 
Vedas had a very devoted and chaste wife named Sumati. Both were very pious and 
god-fearing. They always welcomed guests and so Dattatreya once in his usual way 
accidently happened to be their guest. On that day they had a Sraddha ceremony in 
their house and none was more worthy than Dattatreya who though in a disguised 
form had lustre on his face capable of restoring eternal peace to their ancestors. 
Dattatreya was served even without waiting for the invited Brahmins and the result 
was that he had to come to Sumati to address her as his mother in the name of 
Sripadavallabha. 

As Sripada grew up he attracted many by his inborn qualities and many extraordi- 
nary features. At the age of seven he was invested with the sacred-thread and when 
there was an offer of marriage at the age of sixteen he at once told his parents that his 
marriage had already been settled with renunciation and now he was not going to be 
attached to anyone else. Thus renouncing all the pleasures of the world he started his 
life-work travelling all over India. His main work was to guide and to initiate the saints 
in the Himalayas. Moreover, he prepared the background for the future when much 
more was to be done for the guidance of the people along with the path of righteous- 
ness. He travelled and stayed for sometime at Banaras, Badarinath and Gokarna. Finally 
he came to Kuravapur (modern Kurumgadda, 18 miles from Krishna on the Central 
Railway line), on the banks of the river Krishna. The people who were wasting their 
time were taught lessons of work through the example of the son of Ambika. Both the 
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mother and the son were on the point of committing suicide. Sripada asked them the 
reason of committing suicide and was told that the son being foolish and unable to do 
anything had nothing to maintain them. They were asked to observe the vow of Sa- 
nipradosa and Sivapüjà and as the result of that the foolish boy changed into a learned 
man who could live a purposeful life. 

Attachment to pleasures of the world is always tempting and if it once enslaves the 
mind of a person, it is very difficult to remove it. This is true even in the case of big per- 
sonalities, much less about a washerman. A certain washerman used to bow down to 
Sripadavallabha when the latter went to a river for bath. The two never talked to each 
other. Once the washerman saw a king full of pleasure and for the moment thought his 
tedious life was worthless. At that very time the Guru came there to take bath and 
learnt the whole matter from him, who was standing there with folded hands. Saint as 
he was Sripadavallabha bestowed equal attention on all his devotees without distinc- 
tion. He had already promised Ambika that in her next life she would have a son like 
himself. Now he again gave a boon to the washerman that he would be a king in a Ma- 
homedan family in the next birth and also meet him under another name viz. 
Nrsinhasarasvati. Desires always come in the way of liberation and saints always point 
out ways to be free from them. If desires are not overcome, saints show the process of 
removing them slowly. In the case of the washerman he followed the second way and 
thus Srīpāda gave him instructions about the nature of desire. For the time being he 
stopped his work. 

As regards the dates of these two personalities who are considered as identical 
scholars suggest two probable dates. GC describes? the time of Nrsinhasarasvati's dis- 
appearance which gives two probable years (i) 1380 Saka era i.e. 1458 A.D., (ii) 1440 
Saka era i.e. 1518 A.D. Shri L. R. Pangarkar?" is of the opinion that the former is more 
probable than the latter for various reasons. The geneology of Sarasvati Gangadhar, the 
author of GC is as under: -Sayandeva-Naganatha-Devarava, Gangadhar and Sarasvatī. 
The first two viz. Sayan-deva and Naganatha were the contemporaries of 
Nrsinhasarasvati. If we bridge the gap of 25 years between two generations we get 1450 
Saka era (i.e. 1528 A.D.) as the probable date to fix up the birth date of Sarasvati. This 
date is likely to be true as GC was formerly informed Namadharaka by Siddha one of 
the seven principal disciples? of Nrsinhasarasvati. This was enlarged by Sarasvati.?? 
The second thing which agrees with the historical as well as GC's description is the fact 
the King Allauddin (IInd) Bahmani ruled in Bedar for 23 years from 1434 A.D. to 1457 
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A.D, Both GC and Feristan?? refer to his ailment of leucoderma which could not be 
cured by famous physicians of the time. GC further connects this fact with the story of 
the washerman described above, and adds that with the grace of the Guru the disease 
was cured. Moreover, the Guru's final disappearance is described within a short time 
after this incident. Lastly, he was the king of a territory whose capital was Bedar.**! 

"Aprabuddha", however, takes?? 1380 (Saka) as the birth-date of Nrsinhasarasvati 
while 1440 (Saka) as the date of final disappearance. He is of the opinion that as the 
Kumbharaéi is mentioned in GC it agrees with the name of Saligrama which was the 
original name of Nrsinhasarasvati. Moreover, GC's manuscript from Kolagaon 
(Savantavadi) from Vaidyabhūsaņa Satavalekar has 1504 (Saka) and that too is at the 
end of the 50th chapter which is significant. In view of the fact that GC has definitely 
mentioned Nijanandakala at the end and not the Janmakala and the loss of the original 
manuscript of GC written by Sarasvati himself and also the facts proved by historical 
evidence, it is possible to show that the year 1380 (Saka) is the probable date of 
Nrsinhasarasvati's final disappearance. Chitrav Shastri?? and Shri Gadre?* hold the 
same view. 

It will be interesting to examine the contemporary condition of the country in gen- 
eral and Maharashtra in particular. The rule of the Mohamedans was not generally 
popular. The rulers tried to attract people towards them and many were drawn for 
various reasons. By this policy people not only got protection but they got also rank and 
money. Evidently, people had only two alternatives before them - either to change re- 
ligion or to bear insults from the rulers.*** Some learned people, enjoying the protection 
of the ruling party by changing their ways of living, tried to insult the illiterate who had 
not left their group. GC?" gives us a fair idea of the pathetic condition of Brahmins by 
narrating an incident of two arrogant Brahmins, who after insulting many poor Brah- 
mins had come to Trivikramabharati a disciple of Nrsinhasarasvati. At this time in the 
interest of humanity there was a pressing need of a powerful personality who would 
not only check this element but would at the same time change it and put on the right 
track. Nrsinhasarasvati was such a personality of the time. With his Yogic powers and 
penance he represented himself as one who had come for mankind to save it from the 
cliltches of narrow mindedness, ignorance and shameless behaviour of persons who 
took body as god and eating as prayer. He uplifted the people by guiding them along 
proper actions and by punishing the wrong either by giving them the way of severe 
Prayascitta or by allowing them to experience the fruits of their wickedness at the hands 
of the wicked. Thus stress was laid on Karmakanda, Vratas and many such things as 
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that was the need of the hour. People simply carried on tall talks of highest philosophi- 
cal doctrines and simultaneously began to fight amongst themselves for nothing or 
changed their religion and became slaves for the sake of belly. For both the types of the 
people emphasis on action was the only means of uplifting them. Moreover, there was a 
feeling of inferiority or superiority prevalent among the Muslims of the Deccan who 
had changed their religion and the Deccani Brahmins who had not changed their relig- 
ion. Here the grace of a Yogin intervened between the two. The grace of 
Nrsinhasarasvati was equally showered on both the parties who became free from their 
difficulties and got earthly pleasures. Behind each and every miracle (Camatkara) asso- 
ciated with his name one thing is always stressed by the author of GC that these pains 
and pleasures are of no value and that the real value lies in something else - the ulti- 
mate goal of life in the form of final emancipation. The Self alone is real and all actions 
are meant only for purifying the mind. Gradually the time came when people broad- 
ened their views and the differences between different sections of the people were 
bridged over. By such a miracle he influenced not only the Hindus in not changing their 
ways of life but also the Mahomadans in having good behaviour towards the Hindus. 
He even attracted the Mahomadan Kings — a fact which is the most important and in- 
spiring.*? 

But before Nrsinhasarasvatī this was not the only problem. Being rulers the Ma- 
homadans were hard to deal with and the people were both ignorant and misguided. 
The former did not at all understand what to do and the latter wrongly understood the 
philosophy of life. In the succeeding pages we shall see how Nrsinhasarasvatī showed 
them the path of right action. 

Nrsinhasarasvatī was born in a Brahmin family at Karanjanagar in the Varad dis- 
trict. His father's name was Madhav who belonged to the Vājasaneyī branch of the Ve- 
das, and his mother's name was Amba, a lady who got a boon from Sripadavallabha in 
her previous birth. Till the time of his thread-ceremony he was uttering only OM and 
nothing else. At the time of the thread-ceremony he further surprised the people by ut- 
tering the sacred hymns of all the Vedas. Promising his parents to return after twenty 
years he went out to fulfil his life-mission. He came to Banaras and practised penance 
and Yoga. Considering his qualities and his firm determination of renouncing the un- 
real even in young age, Krsnasarasvati an aged Sanyasi belonging to a venerable or- 
der* of Sanyasins gave him Diksa which he accepted in the interest of the people?! 
After Sankaracarya the fourth Agrama of Hinduism had no attraction owing to its rigid- 
ity and in the absence of a personality as great and gigantic as that of Sankarācārya. 
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Consequently the people had no respect for the Sanyasins.*” Nrsinhasarasvatī even 
guided Sanyasins and won his respect for them for the people. He initiated many and 
the seven chief disciples developed the order under his guidance. 

Moreover, being a Sanyasin, he used to wander in villages and never stayed for 
more than three or four days except in monsoon when he stayed somewhere for four 
months. This helped him to fulfil his mission. Wherever he went he guided and uplifted 
those who were in the need of spiritual help, gave boons to many and explained to 
them the real meaning behind the external practices laid down in the scriptures. Thus 
he encouraged sacrifices to such an extent that there was ultimately a big storage of 
ashes collected near Ganagapur. The Bhasma and the Rudraksa were also highly rec- 
ommended. GC narrates the story of a Candala who defeated two arrogant and learned 
Brahmins and of a Sati whose deceased husband brought to life with the grace of the 
Guru?? who gave Rudraksa to her in another form.** Both these instances viz. of 
Bhasma and Rudraksa-Mahima, have evoked much criticism. Shri Gadre* the author of 
Maharashtra Mahodaya is of the view that in the Candala story both Varna and Jati are 
associated with a person from the time of his birth and could never be changed after- 
wards. Shri Phadke agrees with this*** and further construes these instances in the light 
of Bhasma and Rudraks-Mahima, and the faith of the Sati. Both these instances depict 
the contemporary society and show how the people were taught their Acaradharma 
with solid result and with proof of scriptures as well as with actual incidents of the 
time. Thus Bhasmamahima was told in connection with the Candala and it showed how 
the removal of Bhasma cleared the position. In the same way after giving Rudraksa he 
even restored the life of the Sati's husband and proved beyond doubt that no good ac- 
tion was worthless. The grace of God is always there for the good and it does not dis- 
criminiate between the rich and the poor. This is proved by narrat-ing the most insig- 
nificant incident in his life. Thus we see that during his time he not only tried to stop 
the change of religion by the people but also tried to guide them in the proper way — 
those who went wrongly along the same path. To an individual devotee he was a god in 
the form of a man?" and to the society he was a leader for checking the wrong.* That is 
the reason why, it seems, historians have stressed his social aspect of the mission only. 
No doubt, he did his social duties in a very successful and awe-inspiring way but his 
real service is in the spiritual field which is decidedly much better. Like Sankaracarya 
he placed the Sanyasamarga on a solid foundation. He inspired many in this direction 
and he still dwells in the hearts of all. He always took care to see the real purpose of 
action and the correct way for its performance. Like a foolish Brahmin who cut his 
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tongue,*” mere torturing of the body and its limbs is of no avail nor mere literary 
knowledge devoid of practice will be of any use in life. We must try to understand the 
correct spirit and behave accordingly. In the same way he is always merciful to those 
who are miserable and degraded. He gives them chance to lead a life of higher purpose. 
Thus the Brahmacārī* is seen telling the transient nature of world and is always seen 
stressing the need of seeing life as it is. Pleasures and pains are but different phases of 
life. Faith in the same values of life is seen even today at different sacred places attached 
to Dattatreya as well as to him and the real credit for that goes to Nrsinhasarasvati who 
started the way of life — a line of thought which was strengthened by his followers in 
the country. He is a pioneer in advocating the line of thought put forward by Dattatreya 
and through his honoured personality and qualities the worship of Dattatreya in this 
Kali age like that of Rama-worship by Tulsidasa, sprung with great force like a great 
river that fertilised many lands and inspired personalities about whom we shall learn in 
the following chapters. 

The worship of Dattatreya developed considerably after this century and in one 
way or other inspired many saints in Maharashtra. Later on it dwindled into mere wor- 
ship of a Guru. Even at the time of Nrsinhasarasvati the features of this line of thought 
viz. a Guru is all in all, were marked in stories such as Tantuka,*' Narakesari Kavi of 
Kallesvar* and others; but when GC was written they were firmly established and we 
see a whole chapter being devoted to the importance of a Guru, with quotation from the 
ancient lore** and the whole story of Dipaka,* a disciple of Vedadharma, is narrated 
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mainly to stress the point as well as to show the way how to serve the feet of one's mas- 
ter. In the same way the Guru himself narrates* the story of Dhaumya Rsi and his 
three disciples and concludes that he who denounces his own Guru cannot hope to win 
the other world. If he pleases a Guru, what thing will he not attain?** Thus GC speaks 
volumes for the glorification of a Guru and has a Guru-Gita as a part of the same. Thus 
gradually the prefix Shri Gurudeva was automatically fixed in the minds of the devo- 
tees before they thought of Shri Datta. This process is so natural and so quick that we 
cannot imagine how it evolved. Shri S. B. Joshi tries to trace the origin of the Yatimarga 
which later got the synonymous name of Gurumarga having compared it with the 
Vaidikamarga. Originally, the Vedic people, the worshippers of fire broadened their 
meaning of sacrifice as seen in the Gita and gradually faith began where reason 
ended.*7 But it is not always the case that faith is invariably the cause of absence of rea- 
son. Many a time faith itself forms a part of reasoning. Any way, the importance of a 
Guru is traced everywhere. Besides Acharyadevo Bhava,*** we find in the Upanisads 
that though a student like $vetaketu was well-versed in all the scriptures he lacked 
spiritual knowledge and that unless a student approaches a Guru with humility in the 
quest of higher knowledge he would not have it. Thus the importance of Guru is really 
very great. It is said that the Guru, Vedanta and Īšvara should be served for the whole 
life.’ They should be served for the sake of knowledge in the beginning, while after 
achieving the same they should be respected for the obligation. Shri Phadke,*% while 
comparing the life of the Guru (Nrsinhasarasvati) with that of Dattatreya maintains that 
God is trinity and Trinity is Guru. In other words, he says God's incarnation in Datta 
and Shri Guru is one and the same. Shri S. B. Joshi, in the same way, agrees that the 
modern form of Dattatreya is nothing but representation of Guru Mahimā.*! Shri 
Rangāvadhūta** further elevates the point while explaining the famous $loka?9 that a 
Guru is Brahma for he creates (manifests) the real form of disciple by removing his in- 
dividual personality (Jiva Bhava). He is Visnu as he protects his disciples from igno- 
rance and he is Siva so far as he destroys worldly ties; and that is why he is the highest 
reality for the disciple. Moreover, it is well-known that Dattatreya himself believed in 
taking any good from any source - this eclecticism is well demonstrated in the story of 
his 24 Gurus?* He learnt lessons even from trifling things. Persons like 
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Nrsinhasarasvati, Ekanatha, Dasopanta, Vasudevananda, Jalavankar, Kedgaoker and 
many others in the line were saints of a high order and were worthy to be Gurus in the 
line of Dattatreya. 

Jnanesvar holds saints in high esteem. "The holy place Banaras is, no doubt, very 
liberal in granting liberation. But it is necessary to die there. The Ganges, no doubt, re- 
moves sin and heat of pain but it is necessary to plunge into it. On the other hand, al- 
though saints are ocean of compassion and holiness and their depth is unfathomable 
the devotees have neither to die nor to drown. Their depth is unfathomable, still devo- 
tees do not drown but get liberation immediately without dying." Even Ekanātha** 
stresses the same when he writes that saints are Purusottama incarnate — talking and 
walking Parabrahma, and living image of God. He further declares that saints and Sad- 
gurus are one and the same% and sounds a note of warning that we should discrimi- 
nate between the real and the unreal types. This warning is really very significant. It 
shows that though a Guru is all in all people should always take care before choosing 
him. Before putting faith in him they should think twice whether the person is really 
competent to remove their bondage. Once you put your faith you see that it is absolute. 
GC, no doubt, stresses the need of such absolute faith; while Ekanatha, while demand- 
ing it, saw the need of striking a note of warning to prevent the doctrine from abuse. 
This stream of faith which was eventually strengthened by many saints and gigantic 
personalities is widely prevalent even today. Dattatreya is the Guru Avatara and in 
some way or other enlightens the hearts of the people by disseminating right knowl- 
edge. In the world darkness in the form of ignorance will always be there and there will 
always be the need of Guru Dattatreya to remove it,*” for there will be no liberation 
without knowledge which, in turn, is not possible without the Guru, as said by 
Vasudevanandasarasvati.?6 

In the light of the above discussion it is worth noting that even the Swami of Ak- 
kalakot used to recite some verses?? in his prayer which were often heard by his atten- 
dant disciples. In India this kind of eternal relation between the Guru and his disciple is 
stressed from very ancient times. Gita declares: "Oh Arjuna! many cycles of birth have 
gone and the same thing you have been told by me, which I know and you do not." 
Even Puranas declare the Sisyatva of Brahma from Visnu as regards the knowledge of 
Vedas and in the Tantras Sankara is said to be the Adi Guru. As time went on there 
arose the need to define the term Guru in clear terms. Etymologically the Guru is one 
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who preaches religion (from root Gr. to know or sprinkle) or who destroys the igno- 
rance (from root Gr. ( 31) to swallow) or who is praised by gods (from root Gr. (J ) to 
praise)”. The KP enumerates the persons coming under the word Guru?! while the 
Kularnava Tantra?” refers to the various types of Gurus. The same source tries to give 
the etymology and declares that a Guru is so called because of his power to remove ig- 
norance.?? But this and such other attempts described in GC,° where each letter ex- 
presses some function, show the nature of the function of a Guru much more than what 
the etymology of the term shows. Any way, we see in these attempts a necessity to dis- 
criminate between the right and the wrong. No doubt, a person may have many rela- 
tions and elderly persons in the house but it is generally believed that the Guru of 
whom we are talking here is one who initiates a person in the path of the Absolute Real- 
ity. Sankarācārya has accepted the very same meaning of the word. But Ekanātha has 
seen the possibility of Gurus who wear cloaks of saints only to fill their bellies. The Tan- 
tras also show the same thing when they say that there are many Gurus who get money 
from their disciples but do not mitigate their suffering. There may be a lamp in every 
house but not the Sun, the powerful source of light, enlight-ening the heart of a disci- 
ple?7 That is why a Guru should be such a person whose eyes are fixed without any 
base and whose very Prana is controlled with-out any attempt to do so.*”* Ekanatha tells 
the very same thing in a different way when he says?? that the characteristic of a real 
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Guru is eternal peace which he has attained and is prominently seen in his very face. 
Moreover, he should be proficient both in Šabda-Jitāna and Brahma-Jfiàna and must be 
well versed in the art of making his disciples enjoy the benefits. It is really essential that 
the disciple should experience the thing which the Guru teaches. No one could be satis- 
fied with mere talks about a beautiful dish unless he tastes it. This is the reason why 
Vāsudevānandasarasvatī with the authority of the $ruti?*? declares that a man equipped 
with all the means such as the power of discrimination between the right and the wrong 
and with clear determination should surrender oneself to a Sadguru who is both a 
scholar and one who is fixed in Brahman (Srotriya and Brahmanistha).**' It is only such 
a Guru through whose grace we experience highest joy and become free from bondage 
owing to clearance of all doubts.*** His very favour and grace make our thinking easy 
and proper. Such a state is hardly attained by mere scholarship. Thus it shows the very 
essence* of it. Scriptures refuse to consider such a Guru as a mere human being.?* 
Such a Guru and not others** is alone equal to all holy places and religious practices**. 
We shall close this discussion after quoting a Sanskrit Stotra which expresses in a nut- 
shell the motive behind the worship of a Guru. "Really, the grace of a Guru is the only 
cause of Sisya's highest kind of happiness. The strength of body, the possession of 
worldly things like a house, wealth and all other things and even control of the mind 
are of no value and of no purpose without the Guru-worship. The Sadguru is the high- 
est Brahman, manifested in the world in a human form and the man who propitiates 
him gets supreme bliss. Nothing is impossible for the Guru. He is Brahma though he 


THAT APTA, Ch. 11.32. 

Gea quur Ēfa ” N 
380 ^ Tage d TRAINS: TE steer ^ ^ Tae ated ’ Fea. DP. Tika IV.1.39. 
381 ATA: Geet Taten: | 

sth salad d age at aI 
382 Cf. AAA RER Saga: punti 

Warde PARA Age ta aa Hi DP. 4.3.34. 

555 AEAN aR: get qum 

Prana i aed enia Tea Il DP. 4.1.16. 
384 3RI AJ I AÀ MARARA 

SKATA Rea paruit ACH Asi 

aag uad BH ANTS: MIRAI as quoted in TANARA. 
3 Fl qr aaa eiaa (KTI 

Ser TRA: RERA AST: WAT: N 
se f ANAE: fb ad: HART: | 


A iy ins DDB C C e 


Rada afar fedet fest Riu Ibid. 


=76= 


has only one face (and not four); he is Visnu, without four hands and the excellent 
dancer Sankara, Oh Ranga ! though he hasn't the three eyes". 

Thus the grace of a Sadguru is the primary necessity of life. It is in the same light 
that the GC, the sacred book by Sarasvati the son of Gangadhara was written and now 
it has become a fountain source for the devotees of Dattatreya so that the "Water" of the 
grace of the Guru is constantly available through its repeatated readings. Many read it 
daily and many finish it within the period of 7 days which is called Saptaha Parayana as 
is the case with the BhaP or within 3 or even one day. The geneology of the author 
Sarasvati is given by the author himself in the first chapter from which we come to 
know that Sayandeva who was under the direct grace of the Guru, (Nrsinhasarasvatī) — 
a Brahmin of Apastamba branch and of Kaundinya Gotra was one of his ancestors. Af- 
ter Naganatha the son of Sayandeva was Devarava, whose son was Gangadhara the 
father of Sarasvati? Now the whole book of GC is written in a dialogue form between 
Namadharaka and Siddha one of the 4 disciples?” who were present at the time of the 
final disappearance of the Guru and who was one of the same blessed four devotees 
who got the Prasada-Puspa from the Guru. Now regarding this Namadharaka, it is 
clearly seen, as Shri Kamat has already proved, that it is the synonymous name of 
Sarasvati while Shri Pangarkar's opinion?! that Siddha told this Katha to Namadharaka 
and Sarasvati enlarged it is already referred to. (P. 160). Shri Kamat's points are as un- 
der: Firstly the author himself has said categorically that Gangadhara was his father 
and Sayandeva one of his ancestors and later on Namadharaka is seen asking Siddha 
the way in which his ancestors got the grace of the Guru.?? The reply of Siddha makes 
Sayandeva an ancestor of Namadharaka.?? Secondly, at some other place it is stated 
that Siddha told this Katha in detail and Sarasvati narrated it in Marathi.?* Moreover, 
Siddha showed even a book in which the life of a Guru was described with its usual 
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Phalasruti*? and about which Siddha experienced a lot and which was his very food as 
it were. It is quite natural that Sarasvati being new in the field of Marathi literature and 
being very modest and not praising his own self might have deviced such a dialogue 
under the name of Nāmadhāraka. It is also possible that the book which Siddha showed 
might be in a dialogue form between Namadharaka and Siddha either in Marathi or in 
any other language which, in essence, remained the same in Marathi language with its 
narrator and hearer. This is the reason why Namadharaka is referred to as some Brah- 
min with a desire to have the Darsana of the Guru and having heard the fame of 
Ganagapur he is told to have come there where, at first, he was not favoured at all.°”° 
This Namadharaka, later on, as the story goes becomes one with Sarasvati who is fa- 
voured by the Guru from his ancestral times and is even directed to write GC?" Any- 
way, it is a question which we cannot answer categorically except noting the fact that 
there was some such book like GC which was even as sacred as the present one and the 
whole story has a solid traditionals basis and even personal? proof.*° 

This GC later on became not only just like Vedas among devotees of Dattātreya but 
sometimes more than Veda“! also. It also attracted scholars to appreciate it. Aprabud- 
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of GC written only after a call from Guru have many similarities with the circumstances under which 
Sarasvati wrote GC. Instead of Siddha we have here Alakha and the place of Namadharaka is filled up 
by Nirafijana. Even the place is also shifted from Ganagapur to Girnar. Thus it proves that either we 
cannot peep deep into such mystic matters or they do not pare for such matters which are trifles in 
their eyes as they think of their inspirer only. Cf. Sri Gurulilamrta, Part I. i. 93 ff., II. 105.71-73. 


Shri Kamat reproduces the following story (cf. Xt. qeaftarerte-qeritn p. 20 ff). Once a learned Daša- 
granthi Brahmin, who had lucoderma all over body came to Narasobawadi after trying all the known 
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remedies to cure. He started to read RV during the day time to please God Dattātreya. But after some- 
time Dattātreya in the form of a small boy gave him a call telling him that instead of Veda he should 
read GC. The Brahmin, at first, did not understand the call and continued to read the Vedas but as his 
throat was choked up and as the priest of that place explained the call he resolved to start reading GC 
from next morning if his throat would be alright. The same thing happened and the Brahmin was 
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dha'? opines that Sri Jüáneávari, GC and Šrī Dasabodha - three in a combined way up- 
lifted Maharashtra in the field of religion. Moreover, praising the absence of a single 
word of the rulers’ language (Yavani) of the time he gives great credit to GC about its 
work in creating an atmosphere of courage and sacrifice by showing proper conduct to 
the people who had missed their way, by following the path of Bhakti alone. Pan- 
garkar*? has admired the author's respect for women and their proper place in life as 
well as in society and the views regarding a person's own duties in the society. Thus 
this book has not only played an important part in life and literature of Maharashtra but 
also carried the society in general along the true path. Aprabuddha rightly says: "GC 
neither speaks of disinterested Vedanta nor the actionless Bhakti nor the illusioned mis- 
sion considering mortal life quite worthless. It teaches us the way which is confined to 
actions with a devotion arising from the right knowledge. (ATA rf TaRUT). 
One must follow Vedic preachings and gradually move towards liberation while enjoy- 
ing life in a restrained way as prescribed in the Scriptures (Sastras). In short the double 
purpose of life viz. Bhakti and Mukti or Ihasukha and Paragati is the unique feature of 
the book GC." This is the reason why it has commanded great respect from the people 
and has induced Vāsudevānanda** to translate it into Sanskrit for the betterment of the 
people other than Marathi-knowing persons. We have also its Gujarati version from 
Ranga Avadhüta in the second part of Sri Gurulilamrta. All these prove the significance 
of the term Guru Sampradaya. It is started by the Guru and developed by the disci- 
ples.* 

Regarding the number of Adhyayas and contents of some chapters, there are differ- 
ent opinions (from the very ancient time of their origin) though they have never af- 
fected the path of devotion. The oldest edition has 1504 (Saka) era as its date and the 
date is found after the 50th chapter. Sri Anna Saheb Patwardhan is of the view that 
originally there was a chapter on Mantra$astra which was dropped according to the 
direction (Adega) of the Guru by Sarasvati Gangadhara himself; and that the chapters 
41 and 42, which narrate Kasryatra were combined into a single chapter though the old- 
est edition already referred to has got them as separate. The chapter of Avataranika 
which gives the whole GC in a nut-shell chapter by chapter is definitely by another 
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hand and added later on as is seen from its Ovis (GC.'s metre) which are different. In 
the same way Guru-Gita and Guru-Samadhi chapters are also the production of a later 
date if not of another hand. Aprabuddha sums up all the points in the following way: 
"Originally, there must be 51 chapters to which Avataranika was added and this posi- 
tion remained unchanged for sometime as we see in the attempts of the devotees to 
have GC in 52 šlokas. (42 tl 1]. d.). But the chapters on Mantrasastra were dropped and 
the chapters on Kasiyatra were separated. So again it came to fifty-two. But after some- 
time people thought that nothing should be dropped; so they either took Guru Gita 
which was a separate work by the author or Guru Samadhi chapter according to their 
desire and joined the chapters on Kasiyatra making it again fifty-two. But that too was 
changed by some and taking the chapters on Kāšīyātrā separately, brought the number 
to fifty-three. Thus the different editions have different numbers of chapters, beginning 
from 49 to 53." But he rightly adds that these are all arguments after all and we cannot 
express the final word regarding the same. Shri Kamat also regrets for not having the 
original edition written by Sarasvatī Gangadhara himself. Moreover, the Ovīs in the 
beginning as well as in the end of the Guru Gita clearly shows the hand of Sarasvati 
Gangadhara and the whole book is written after many years have passed when 
Nrsinhasarasvati finally disappeared. It is not proper to say that Sarasvatī Gangadhara 
did not write the chapter on Guru Samadhi. Arguments of this type may be advanced at 
all times. We should like to accept the view of Shri Kamat who has taken great labour 
and care in critically editing the GC in which he has accepted 51 chapters including that 
on the Guru Gita; adding Avataranika after it and making it of 52 while the chapters on 
Kasiyatra are taken jointly. The total Ovis come to 7386 + 105 = 7491. 
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CHAPTER II 


Janardanaswami and Ekanātha 


(i) Janardanaswami (1504 A. D. — 1575 A. D.) 


Just at the time of Sarasvati the author of GC and soon after the disapp- earance of 
Nrsinhasarasvati another powerful personality arose who, with his great influence over 
the ruling Mohamadan king, not only enhanced the spiritual tradition, but also gave a 
novel touch to it that is seen in his life and also in the life of his most famous disciple 
Ekanatha. He, with other saints in this line, worked when the political field was con- 
trolled by the Mahomadans. So ill-feelings between the two parties were very much 
reduced and were removed by their personal influence. But that is only one side of their 
work. The Sun rises in the east and yet its effect is seen in many places; it is felt on lo- 
tuses, animals and birds, and even on human beings. In the same way Saints also work 
in many spheres for the benefit of the people. They influence society in general and in- 
dividuals in particular. Pangarkar rightly remarks*” that a saint and a god are equal 
and their work is beyond our understanding and description. We should always re- 
member that whatever may be their external ways their actions in general inspire and 
guide persons who are in need of their guidance on their way to final emancipation. 
Bearing this in mind we shall be able to fathom the internal mission for which they 
lived and died. Janardanaswami was one of such powerful lamps who "with his brave, 
firm influencial and bright personality'“* successfully carried out his mission of life and 
even lighted a more powerful lamp in the life and literature of Maharashtra. It is need- 
less to say that he was Ekanātha, besides the other four in Ekanatha-Pancayatana.*” 

Janardanaswami was born in 1504 A.D. in the village of Chalisgaon in Khandesh 
district. He was a Degastha Brahmin of Agvalayana branch and followed the School of 
Sankara. He was a minister in charge of the fort at Daulatabad and had so influenced 
the ruling party that Thursday being a day sacred to Dattatreya, his personal deity, was 
observed as a holiday. He used to sit in a lonely place in the fort upto noon worship- 
ping and meditating Dattatreya. After this he did the routine work.*! Dattatreya gave 
him Darsana whenever needed.*” About his early life it is said that it was immoral like 
that of Tulsidasa.*? Ekar atha has described the first Dar$ana of Dattatreya to Janardana 
which may be quoted in the words of Prof. Ranade: " The divine discontent of 
Janardana made him senseless. Dattatreya, who expects only sincere faith from his 
devotees approached him and placed his hand on the head of Janardana. Miraculous 
was the touch and its effect as light came to Janardana. Dattatreya taught him that faith 
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which preaches inaction through actions. Janardana now understood the secret of living 
free though embodied.^^" 

It is this preaching of inaction through action, the Mayamukta and Mayayukta 
forms of Dattatreya which add and enhance the tradition of this school. This school has 
never kept its door shut or made them narrow so that the new order could not replace 
the old. It is very liberal. Janardana and many others not only lived a married life but 
also worked in society for guiding it. Janardana had to fight with foes even. About the 
preaching of Dattātreya about Aérama life, Pangarkar rightly observes: "Though 
Dattatreya himself free from the Ā$rama stage, gave just a contradictory call to remain 
in Agrama, it is proper because of its difficulties if not impossibility, in this Kali age.*^" 
Janardana fulfilled both the worldly (Prapaüca) as well as the spiritual (Paramartha) 
mission of his life. His life clearly shows that a saint may be a minister but a minister 
may or may not be a saint.*!6 The same kind of spiritual life is even more successfully 
displayed by his direct disciple Ekanatha. 

Regarding the saint giving Guru-Upade$a at Ankalkhope on the banks of the Krsna 
under the Udumbara tree Shri Phadke gives some more details though he leaves some 
points unsolved. Prof. Ranade*" and others*'? identify Nrsinhasarasvati as the Guru of 
Janardana though Ekanatha never mentioned the name even and it is believed that 
Dattatreya directly gave Upadesa to him. Now from this fact arise two problems. One is 
pointed out by Shri Phadke.*? If we consider the Abhanga of Ekanatha which describes 
direct grace of Dattatreya (Datta-Anugraha), and if we allow the Deva-Darsana before 
the Guru-Daršana, as is seen in the lives of saints like Namadeva and others, we fail to 
understand why was Janardana not directed by Deva to Guru afterwards and why did 
not Nrsinhasarasvati give Daršana in his personal form? The second problem is rather 
an answer to the first that is raised by Shri Pangarkar.*° Pangarkar considers the litera- 
ture of Ekanatha as genuine and trustworthy as regards the life of Janardana while the 
Abhanga etc. attributed to him are considered doubtful as Janardana, in his opinion, 
has written nothing. No doubt, the Abhanga etc. clearly show that he tried to propitiate 
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Nrsinhasarasvati and even used to read some such text as GC?! but he was given Dar- 
Sana in Dattatreya's usual form. But if we carefully consider the spiritual lineage*” 
given by Ekanatha we find that Dattatreya's spiritual lineage in Satya-Yuga is continued 
by Sahasrarjuna and Yadu while Janardana is the third in the Kali age. Now 
Nrsinhasarasvati and Srīpādavallabha before him were, no doubt, earlier than 
Janārdana. Why is Nrsinhasarasvatī (or Srīpādavallabha) omitted from the account of 
the spiritual lineage if Nrsinhasarasvatī was his direct Guru? The reason seems to be 
that Nrsinhasarasvatī being an incarnation of Dattātreya is not at all considered in the 
Sisya-Parampara and consequently the real disciplehood in Kali age went to 
Janardana.*? This solves the points raised by Shri Phadke and also the question of 
Janardana's literature whether it was genuine.^* 

Many take him as a poet and ascribe to him vata, Sam, seat, MATU, 25 
amim, and sts” and Arti written by him on Nrsinhasarasvati is still sung at 
Ganagapur,? a place sacred to Nrsinhasarasvati where his Nirguna-Padukas are still 
worshipped with great respect and devotion. He completed his mission on ths sixth day 
of Phalguna Krsna in the year 1497 of Saka era i.e. 1575 A.D. This day is still celebrated 
under the name of Natha-Sasthi at Paithan.?? The Yoganka of Kalyana informs us that 
Janardana disappeared through Yoga-Marga. He passed away at Daulatabad (Deva- 
gadh) were his Samadhi is seen even today. 


(ii) Ekanatha (1533 A. D. — 1599 A. D.) 


We now pass on to the age of Ekanatha which is considered as an age of Synthetic 
mysticism by Prof. Ranade. Politically as well as socially there was chaos at that time. 
People were narrow-minded and selfish. Religion had lost its wide outlook and came 
circumscribed to an individual. Its practical side was altogether forgotton and the phi- 
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losophical idea behind it was out of reach. In short, the whole country was without any 
vigour and strength and was completely degraded. Trambakrao has described the state 
of the time and has separated the four Panthas viz. Varna, Bheda (of Yavanas), Nirvana 
of degraded Bauddhas and Abheda of the degraded Saktas. At this time it was but 
natural that hypocrisy, untruth and ill-conduct reigned supreme.*? Ekanatha appeared 
at such a critical time and through his life and literature established a true and powerful 
school which is called Deva-Pantha by Trambakrao. 

The inclusion of Ekanatha among the promulgators of Dattatreya-worship is not 
improper, though his literature speaks mainly of Krsna and Rama Bhakti. Ekanatha's 
name is respectfully uttered among Datta-Bhaktas*! as well as among the writers of the 
lives of the devotees of Dattatreya.?? His name is invariably associated with 
Janardana,*? his Guru — a devotee of Dattatreya. He himself referred to Dattatreya with 
great respect and invoked him in his Bhagavata** and Bhiksu-Gītā.*5 Moreover, the 
Arti written by him is sung at noon time^ even today at Narasobà Wadi. In this Arti he 
has said that his devotion to Dattatreya is so strong that his mind is mad after him and 
the idea of mine and thine has gone away.*? He has written a short life-sketch of 
Dattatreya. Moreover, he had a vision of Dattatreya owing to the grace of his Guru. We 
may or may not accept the legend of Dasopanta who saw Dattatreya as a door-keeper in 
the form of a Pathān.*$ We are also told that Ekanātha was directed by a divine voice to 
go to Devagiri and to take initiation from Janardana. This was heard at the age of 
twelve, a fact which speaks a lot for his selection by the divine power for the spiritual 
mission which was to be understood from the devotee of Dattatreya. Pangarker rightly 
observes?? that Ekanatha worshipped Dattatreya, Vitthala and Janardana with equal 
respect and carried on Dattatreya worship which was the worship of his Guru, and 
Vitthal worship which was his family worship. In this sense he represented not only his 
age of synthetic mysticism as described by Prof. Ranade but also the synthetic thought 
underlying the worship of Dattatreya. 

Opinions regarding the date of birth of Ekanatha vary. Shri Bhave and Sahas- 
rabuddhe take 1548 A.O. while Shri Pangarkar states the possibility of two dates viz. 
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1528 A.D. and 1533 A.D. The last view is generally accepted.“ He was born at Paithan 
and had a nice family tradition. His great grandfather Bhanudasa and his grandfather 
Cakrapani were devotees ot Vitthal. His father Suryanarayana and mother Rukmini 
died when he was a small child. The name Ekanatha suggests that he was the only child 
left behind to carry on the line of family. His nature was calm and his heart god-loving 
from the very childhood. So after his thread-ceremony which was performed by his 
grand- father Cakrapani at the age of six he became quite eager to have a Guru who can 
guide him on the spiritual path. The desire of the child was strong and his intellect was 
very sharp. He was, therefore, selected by the divine power at the age of twelve and 
was directed by a divine call to go to Janardana who was at Devagiri. A call was heard 
outside his village near the temple of Siva, called Pirnpalesvara and the small child did 
not even stop to take permission of his grand parents and went to Janardana after three 
days. Janardana was much pleased to see the small boy of twelve with a keen spiritual 
sense. Phadke has taken note with great respect for Ekanatha's firm determination.**! 
Ekanatha himself described his first meeting with Janardana when a series of ques- 
tions and answers took place between the two and finally Janardana having satisfied 
accepted Ekanatha as his disciple and at the end of a poem composed by him he reveals 
the joy of getting a Guru in a poetical way.^? This Abhanga was one of his daily recita- 
tions. He served at the feet of the master for six years. His devotion to his Guru is seen 
not only in his works but also reverently revealed in the writings of his biographers.* 
Mahipati describes his daily time-table which starts from four early morning and which 
includes many services for the Guru.“ Ekanatha took less food so that there may not be 
any disturbance due to sleep or laziness. "This kind of services for the Guru", says 
Phadke,**5 "might be considered either as exaggeration or slavery by some but that is 
either due to ill-luck or perverted mind." It is the grace of the Guru that works miracles 
and self-knowledge could never be attained merely from books and scriptures without 
the Guru's blessings. Really speaking, during this time the Guru fathoms the qualities of 
his disciple after coming in close contact with him and strikes at the proper point when 
the iron is hot. Janardana did the same thing. Once he gave him some checking work 
and Ekanatha did not find even one small mistake after a good deal of trial. But 
Ekanatha would not find the trouble of going through it again and again and that too 
for the whole night which he passed unawares. Janardana while congratulating him on 
finding out a mistake said with a serene voice: "If you concentrate on God in the same 
way, He will certainly come to you."^6 These words prepared his heart to receive the 
lustre of the Lord. His emotions for Guru are nicely depicted in one of his Abhangas. 
He tells us that he first prepared a seat for his teacher in his purified mind then he burnt 
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the incense of egoism at his feet, lighted the lamp of good emotions and offered him the 
five Pranas.“” The Guru thought it fit to introduce him to his personal deity Dattatreya 
and instructed Ekanatha that the god would come to him in any form. But Ekanatha 
like Visnudatta could not recognise him twice. At first Dattatreya appeared in the form 
of a hunter dressed like a Yavana and Ekanatha doubted whether such a person might 
be Dattatreya. The god disappeared as soon as Ekanatha doubted him, and Ekanatha 
having known his fault became much restless and repented. Again the same was the 
case when the god appeared in the form of a Pathan. Finally, Ekanatha with great de- 
termination caught the feet of the Lord who came in the form of a Malanga. Even at 
this time it is said that he had postponed to eat the Prasada given by the god and 
Janardana had to intervene and he was forced to eat the same and the god was re- 
quested by him to protect the disciple.“ The god showed his grace with the words that 
that great Bhagavata devotee would uplift and emancipate thousands of souls during 
his life. Ekanatha was overjoyed. He wrote about the incident giving all credit to his 
Guru with the words that through the grace of the Sadguru he recognised Shri Datta 
and got him fixed in his heart.^! After this he saw everywhere the lord of the universe 
and experienced natural and eternal joy, being one with animate and inanimate 
things.*? He acquired the power of muttering the name of Shri Datta by whose incanta- 
tion highest joy is bound to arise.*° 

He was granted a mission of becoming a Mahabhagavata (great Bhagavata) even by 
Dattatreya and in view of his propensities and feelings through spiritual heritage from 
his devotion to Vitthal Janardana gave him a call to that effect. Ekanatha sat for reli- 
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Shri Phadke raises a point for considering this matter of giving another Upasana to Ekanatha. («. 4. p. 
240). Yet he himself has noted the fact that Jani Janardana another disciple of Janardana had Gaņeša- 
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gious austerities and meditation for about six years in a beautiful place on a hill called 
Sūlabhanjana alias Sulabha which was a part of Devagiri. This place was the place of 
penance for Markandeya. Moreover, the services rendered to the Guru, the direct guid- 
ance that was available every now and then, the keen interest and hard labour bore fruit 
and Ekanatha got a vision of Srikrsna. 

Once Janardana was meditating and all of a sudden the enemies attacked the fort of 
Daulatabad. Ekanatha thought for a moment of the situation and at once prepared him- 
self in the disguise of his Guru, fought bravely and defeated the foes. Afterwards he put 
aside the robes of the Guru and began his work. The Guru came to know the whole in- 
cident after sometime and his joy knew no bounds. Besides the whole-hearted services 
of the preceptor he had even given up his fame and career in the name of the Guru. The 
Guru knew thoroughly well that the disciple had understood the way of inaction 
through action. Now there was nobody who would defeat him along the path of inac- 
tion without being bound by actions done for the sake of duty towards society. 
Ekanatha got blessings and leave to go to his place and was directed to live married life. 

Before he married Girjabai he travelled for about two and half years all over India. 
This gave him additional knowledge and prepared him for the life of an ideal house- 
holder. His wife co-operated wholeheartedly in his daily routine work which was full of 
various religious, social and ideal activities. Shri Chitrav Shastri after referring to many 
incidents that happened in his life conludes that Ekanatha was a visible personification 
of the qualities like calmness, pity and sense of eguality.* Prof. Ranade agreeing with 
him further adds regarding these qualities of Ekanatha that they were beyond descrip- 
tion. He further remarks that his life was a model for one who would realise god.^* 
Pangarkar goes further than this and pays him a high tribute by saying that modern as 
well as ancient leaders who went to change the society or to uplitt the villages as whole 
must learn some kind of lesson from the life of Ekanatha.^" 

As regards the literary career, he edited Jnanesvari, and his Bhagavata got place 
among the Prasthana-Trayi of the Varakari school. Besides these, the Bhavartha 
Ramayana and Rukmini-Svayamvara are the most popular. But his esoteric doctrine is 
seen in the Abhangas and Bharudas. Chitrav Shastri has enlisted his works which are 
about twenty-five.^* On the whole the personality of Ekanatha was much above the 
ordinary level and he lived a spiritual life doing Bhakti, giving alms and followed the 
philosophy of Sankaracarya. *? He passed away at Paithan in 1599 A. D.** leaving be- 
hind him a son named Haripandit and two daughters Godübai and Gangābaī. Godubai 


Upasana. Moreover, it is not unnatural in the Dattatreya-school which synthecises the differences that 
the Upasana of the favourite god might be given to an aspirant (Sadhaka). Again, in the life of 
Ekanatha we see that he considered all Upasanas as equal as is seen in his equation noted above ( p. 
105. Note 7 ). 
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was the mother of the famous Muktešara**! who became a great poet through the grace 
of Ekanatha though he in his childhood was dumb. He was initiated by Ekanatha and 
was drawn towards Datta worship. The Samadhi of Ekanatha at Paithan is seen even 
today and the ceremony started by him on Phalgun Krsna 6 after his Guru is now cele- 
brated under the name Natha-Sasthi by the Bhagavata devotees. 

Thus Ekanatha throughout his life remained under the grace of Dattatreya indi- 
rectly. Janardana his Guru remained as a chain between the two. Ekanātha's devotion to 
his Guru was really extraordinary or exceptional and the Guru was also kind enough to 
reciprocate his feelings. Ekanatha carried out Janardana’s directions thoroughly and 
successfully among which his life-mission of being actionless amidst actions which was 
given to him by Dattatreya himself was with equal-even more-credit carried out by 
Ekanatha. His ideal householdship, his accuracy in all matters gave him a high place 
among saints. Moreover, with his personality and behaviour he became a veritable link 
between the Varakari and the Datta school. The two sects never thought of their differ- 
ences and if some untoward incident took place as is seen in the anecdotes regarding 
Dasopanta they never quarrelled. It is this synthetic outlook which is the result of the 
work of Ekanatha and which is entitled to admiration by the devotees of Dattatreya; 
and it is this indebtedness that has given him a high place in the hearts of all. Saints are 
respected everywhere by all but their contribution to the special branch gives them 
some special kind of credit. Ekanatha though a follower of the Varakari-school would 
command great respect even from Datta-worshippers. 


^! He worshipped Dattatreya in the form of Siva, under different names such as Vi$vambhara, 
Lilavisvambhara and Muktešvara. He has described the Paficayatana as well as the Trimurti form of 
Līlāvišvambhara. e.g. In Adiparva of his Mahabharata he writes in the beginning: 
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CHAPTER III 


Dasopanta 


(1551 A. D. - 1615 A. D.) 


Ekanatha established a relation between the Varakari and the Datta schools. In the 
same way Dasopanta's name will also be remembered for examining the relation be- 
tween the Natha and the Datta schools. He was a devotee of Dattatreya but his initia- 
tion was after the type of the Natha School and Dasopanta is also considered as Nath 
follower.^? These types of relations of the devotees of Dattatreya with other sects reveal 
the liberal view taken by the devotees of Dattatreya. Moreover, the people of the time 
did not consider that kind of relation unnatural as the contemporary period was influ- 
enced by the eclectic life of Dattatreya as well as by those of the followers of the feet. 
Dasopanta was the contemporary of Ekanatha, Jani Janardana and Sarasvatī 
Gangadhara. He wrote much and it is said that he spent two pice daily for ink. But he is 
not popular as Ekanatha is. As far as his literature is concerned he is considered one of 
the prominent personalities in the Marathi literature. Shri Pohnekar*® sees two factors 
lurking behind the obscurity of Dasopanta - the self- satisfied nature of Dasopanta and 
his dislike for popularity. Shri Phadke gives '€ some other reasons such as profuse writ- 
ing, lack of lucidity (Durbodhata) and the curse due to his envy towards Ekanatha, 
whose popularity was increasing. But this is rather extreme; for Dasopanta is referred to 
by Mahipati with respect. Jayaramasuta in Santa-Malika and Giridhara in Samartha- 
Pratap take note of his Gitarnava. In the same way the Ekanatha Caritra of Keshava 
Kavi and Tattva-Vilasa in 9th Patala describe his episode with Ekanatha and his volu- 
mous writings respectively.*^ Moreover, popularity is not the real measurement to as- 
sess the work of a man. Bhavabhuti depended on eternal time and the vast world for 
the appreciation of the real worth of his works. The patience of Dasopanta in this re- 
spect exceeds that of Bhavabhuti for Dasopanta went on writing continuously and pro- 
duced vast literature. 

But this is only one side of his mission. Apart from the literary side there are rather 
more important aspects of his life which are visible in his intent devotion** and 
Namavada.*® He had the firm belief that devotion to the god must be firm and absolute. 
He himself was a great devotee of the god and throughout his life he has sung the name 
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of the god in one way or the other. Over and above this, he laid stress on self- 
experience. Unless and until a man sees or understands a thing, it is no use simply be- 


lieving it blindly. ‘ataarei AA was never encouraged by him. He always preached that 


knowledge must always be put to practice otherwise it is of no use. This can be done by 
conquering the mind which can be attained by self-satisfaction and good company. 
Even after attaining liberation he discriminated between the right and wrong. He used 
to hold that after all a foot is a foot and a brow a brow*” ! The high place of the one can- 
not be replaced by the other. This was to be strictly observed while maintaining relation 
with the Guru. After reaching the top-most height of the absolute and eternal Brahman 
the place of a Guru, in the eyes of Dasopanta is reserved at least ten fingers higher than 
that of the disciple, says Shri Pohnekar*?. Dasopanta's reasoned brain gives an explana- 
tion for this that even though all are equal after final emancipation a harlot cannot be 
addressed as mother.*! This short of independent thinking, self satisfaction and care- 
free life mainly dependent on the strength of the self and faith in god along with other 
saintly virtues gave him a worthy place in society and Shri M. A. Karandikar still 
stresses the point put forward by Shri Bhave that Dasopanta might have a member of 
one of the parties which tried for national uplift.*? 

Dasopanta was born at Narayanapeth in Hyderabad though the actual place is not 
still finally located or fixed. His father Digambarapanta was Despande of Narayanapeth 
in the territory of Bedar and the name of his mother was Parvatibai.*? His birth date 
falls on Bhadrapada Krsna 8, 1473 (S'aka era). He was intelligent from his very child- 
hood and his complexion was beautiful. His father being learned, god-fearing and 
wealthy, got him married in his young age. In this way Dasopanta had no reason to re- 
nounce the world from the worldly point of view. But the inner call for the emancipa- 
tion of self and for the betterment of the world at large, grew so strong that one day, 
like Gautama Buddha, he, at the age of sixteen, went to Matapur on the Sahyadri hills, 
which are famous being the sleeping place of Dattatreya and practised severe penance 
for twelve to fifteen years. Here he got a vision of Jagadamba and a call from Dattatreya 
that he should go to Raksasabhuvan a village on the bank of the river Godavari and 
should take the foot-prints (Paduka) which lay under the sands of the river and wor- 
ship them. Here he stayed for twelve years worshipping the Padukas sacred to 
Dattatreya and he got the vision of his god Dattatreya, and was initiated in the Natha- 
school. Dasopanta has composed an Abhanga on his ravishing experiences after the vi- 
sion of Dattatreya. "He had no sense regarding things to do. He could not understand 
whether he should stand or sit down. He did not even like to eat. Even the rosary stood 
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still! Whom will he meditate with eyes shut ? and what will he see with eyes open ? 
Such had been his condition after the knowledge of self says Digambara** (alias 
Dāsopanta)."*”5 After this he started writing to reconstruct the Hindu religion and set- 
tled at Ambe Jogai for the remaining period of his life. 

He always worshipped the Paduka-form of Dattatreya and never an idol. More- 
over, he has not described any type of image of Dattatreya in his writings. But at the 
end of Pasodi in which Pancikarana is written, the icon of Dattātreya*” with different 
weapons is inferred as having one head and six hands.‘” The icon at Ambe Jogāi as is 
seen now has a peculiar history though it was not what Dasopanta worshipped as some 
believed. At the time of Dasopanta's death people asked him for his remembrance. 
Dasopanta prepared the icon of Dattatreya in the present form seen at Ambe Jogai. It 
was made of clay of the river. Dasopanta after placing it under corn told all the people, 
"At the end of subsequent month it will change its metal. Thus first it will become of 
brass, then of copper, then of silver, after that of gold and finally of diamond. Have 
faith and take it out after five months." After saying so Dasopanta took Samadhi and 
after two months one of the devotees, without informing anybody, tried to test what 
Dasopanta had said. He found the icon being changed into copper but he put it as it 
was. The other devotees after five months could not see it changed into diamond as one 
had already violated the conditions put forth. Any way he had one-headed and six- 
handed Dattatreya before his mind; and this is even proved by another fact that he gave 
such icon to his devotee of Dakulagi named Krsnajipanta Kulkarni. This icon still exists. 
He worshipped both Siva and Datta. 

In the school of Dattātreya, Siva and Visnu worships have joined and the 
Avadhuta-Marga never binds a man to a particular form. Even in this school there are 
three doors to enter. One is Avadhūta-Mārga, the second is the Guru-Marga and the 
third is the Ananda-Marga. The god worshipped is one in all the three but the mode is 
some what different that too only in a name. This can be seen from their way of express- 
ing joy. Avadhūtas cry out ‘aaga while Guru-Upasakas, ‘hegae ‘and the 
followers of Ananda-Marga, aù qaa 3444. Dasopanta belongs to the third type and 
his followers at Ambe Jogai as well as others follow the same. Moreover, he believed in 


474 Dasopanta writes under different pseudonyms like Digambara, Digambaranucara. The significance of 
the name Digambaranucara seems to be the humble servant (Anucara) or follower of Dattatreya- 
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name of his father. In the literary field he is known as Dasodigambara. 
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16 incarnations of Dattatreya and he has composed a Stotra in which all the sixteen in- 
carnations are briefly described.*”* 

His Padas, one and a quarter of a lakh in number, are of great value. Many of them 
are mystical in sense.*” Over and above the same, there are about fifty books*% written 
by him among which Gitarnava, having about one and a quarter of a lakh of Ovis and 
Pancikarana, written on cloth, which was 24 hands in length and 27^ in breadth, are no- 
table for their special peculiarity. His literature on Dattatreya is also vast. Dattatreya- 
Mahatmya in Sanskrit, commentary on Avadhüta Gita and many Stotras regarding the 
sacred names of Dattatreya are seen with other collections at Ambe Jogai the place of 
his Samadhi. He passed away on Magha Krsna 6 in 1537 (Saka era) at the age of sixty- 
four. His worth is fully recognised by Vasudevanandasarasvati a venerable name 
among the devotees of Dattatreya. It is said?! that a man who went to have a Darsana of 
Vasudevananda neglecting the yearly celebrations observed in memory of Dasopanta 
could had no Darsana of his and was given the direction that as there was no difference 
between the two personalities it was no use leaving the worship of Dasopanta. 
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CHAPTER IV 


Bhairava Avadhūta Jfianasagara 


(? - 1843 A.D.) 


We have already referred to the liberal attitude maintained in the Dattatreya 
School. India as a rule has always kept her door open for free thinking in the field of 
philosophy and religion. In the same way, there are many saints and devotees in this 
school who preach and practice, enjoying peace and achieving the final goal of their life. 
Of course, all this is under the worthy name of Dattatreya. Their devotion to the god 
and the Guru is incomparable while they lead the people with their spiritual life. 
Bhairava Avadhüta Jfianasagara alias Āppājībovā is an instance in point. JAanasagara 
was his pen-name while he was called Appajibova because of his birth in the lineage of 
the sister of Ciddhanaswami who was the Guru of Uddhavaciddhana.**? His birth-date 
is not known. His father's name was Jyotipanta and mother's name was Yamuna. He 
was a Dešastha Brahmin of Visvāmitra clan belonging to the Āšvalāyana branch. He 
was born at Vita in the district of Khanpur in Satara district. 

About his capacity, it is said that the idol of Dattatreya which was at Paithan came 
to Vita owing to his deep devotion (Asadha Sukla 7 of 1733-Saka era) In the 
Jfianasagara he has treated some philosophical problems. Phadke has taken note of the 
difference in his thinking and has quoted it*? in which Saguna, Nirguna, Saguna- 
Nirguna nature of Brahman is explained with the example of the moon. The moon is 
Nirguna on the new-moon day while he is Saguna on the full-moon day and Saguna- 
Nirguna on the eighth day. Besides the book Jfianasagara, his poems are about a thou- 
sand in number. 

He used to preach to the devotees the Maha-Vakya, dd «ws ēd Fa (Verily, this whole 
world is Brahman). He took Sanyasa in 1762 (Saka era) on Kartika Sukla 11 and it is said 
that soon after this his body became lustrous. Moreover, all kinds of birds and animals 
came to him without fear playing with his body. The name of his Guru was Siva- 
Chaitanya while the spiritual lineage of these Caitanyas is from Nirguna Siva who be- 
came Saguna in form of Daksiņāmūrti in the interest of humanity. 

He passed away in 1765 (Saka era) and his Samadhi is still at Vita, where a temple 
of Dattatreya is built and maintained from the yearly help of Rs. 150/- given by the 
Pawar family of Devas.*** He had a son called Digambara who was very beautiful, an 
incomparable orator and a songster. 
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CHAPTER V 


Niranjana Raghunatha 


(1782 A. D.— 1855 A. D.) 


Saints generally avoid talking about themselves. They give their names or family 
history only when the occasion arises and that too in a few words. Mostly, they give 
their spiritual lineage and praise their Guru who gave them insight into the reality and 
from this incidently we get an account of their life. They do not write for recording their 
own history. They write it with the special purpose of guiding people when they hear a 
special call from their Guru or favourite deity. It is the direction of the Guru or a call 
from the favourite deity that works behind the pen of the saints and so their writings 
are inspired. Niranjana the disciple of Raghunātha, used his pen for writing for the spe- 
cial reason of giving the Guru-Daksina which was demanded in that form by his Guru 
and thus we get the experiences of Nirafijana in vati and wgresR two works dealing 
with his experiences and showing how he got the grace of god Dattatreya. Niranjana is 
one of the few saints from whom we get their life in detail. The following life-sketch is 
mainly based on the writings of Nirafijana himself and other necessary details are taken 
from the life-sketch given by Shri Kolhatkar in his introduction to the collected works of 
Nirafijana published by him.** 

Nirafijana was born at Kalamba on Kārtika Sukla 8 of the Saka era 1704. Kalamba is 
on the banks of the Vafijara river near Balaghat and is four miles away from the eastern 
side of Parali Vaijanath. It belongs to the district Dharur of Nizam Hyderabad state. His 
father Sridharapanta was a Degastha Brahmin of Kaušika Gotra belonging to the 
Aévalayana branch. His mother's name was Laksmi and his original name Avadhüta 
was changed to Nirafijana by his Guru after initiation in 1733 (Saka era). 

His early life seems very simple. He was a manager (#11) in the South away from 
his native place. But when he went to his native place the relatives always demanded 
something of him. This kind of selfish nature of the relatives he condemned very 
strongly. In the meanwhile once he attended the Kirtana in the temple of Visnu recited 
by Thakurdasa who had been at the place of his service. Thakurdasa proved the exis- 
tence of God with the example of a wood. Just as there is fire in the wood but we cannot 
see it in the same way, god is among all of us but not visible.** Just as the log of wood 
becomes one with fire after the fire is produced in the same way when a Guru gives 
knowledge of the self we become one with the Lord. On hearing this he was greatly 
moved. He went to Thakurdasa and reported his intense desire of search for God. 
Thakurdasa gave him the blessings that he would be Narayana.^* After this incident he 
travelled much and saw the world in its naked form. 
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At last he came to Dehū a place made sacred by its association with Tukaram. Here 
he became impatient to visualise God so much so that he thought of nothing except the 
very idea of meeting God and became completely averse to worldly things (sa). Dis- 
carding all his garments he sat for the whole night waking and praying. His devotion 
was rewarded by God. He was given Kaupin and Katisutra in a divine way when he 
went for a bath early morning. He took the garments as an act of grace (sargaas) and 
putting them on took a vow: "I shall give up this body, if I shall not get the vision of 
Dattatreya in his Saguņa form within a year and seven days."^* The day on which he 
took such a determined vow was the day of Bhadrapada Krsna 8 of 1733 (Saka era). He 
was twenty-nine then. 

Afterwards he travelled over many places and went further experiencing much 
about the nature of the people in general. Some called him mad while some respected 
him; but he was not at all disturbed. He thought: "Oh God ! when I hav’nt seen you 
how can I show them the way?" And at such time he left the place without giving any 
hint of his departure. 

At last he came to Ankula at the house of Candidasa, a learned Brahmin of the 
town. Here he heard the dialogue between Avadhuta and Yadu from BhaP. He again 
lost his ease and his eagerness to have vision intensified considerably. After four days 
he saw while meditating in the morning the form of Dattatreya with one head and six 
hands having rosary (Mala) and waterpot (Kamandalu), drum (Damaru) and trident 
(Trišūla) and conch (Sankha) and disc (Cakra) displaying the unity of the three princi- 
pal gods Brahma, Visnu and Maheša. He even got the eight-syllable Mantra from him.**” 
All these happened in meditation so he went ahead to fulfil his vow. Through this he 
got temporary solace. In this way on another occasion also Dattatreya suggested to him 
that his grace was upon Nirafijana by directing that Nirafjana should accept clothes 
which were offered to him by Babaji Bhagvat a man at whose place he stayed at 
Depur.*” Going further he reached Nasika where he met Raghunatha who initiated him 
on the day of Kartika Krsna 14 of 1733 (Saka era). 

After initiation he stayed there for about fifteen days as directed by the Guru as the 
Datta-Jayanti was approaching. Even Dattatreya directed him in a dream to witness the 
celebrations.?! Here he had many miraculous experiences and dreams and he marched 
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on the way to self-knowledge. Later on, he had peculiar experiences during medita- 
tions. During mid-night hours a harlot came to him and rubbed her breasts against him. 
Afterwards eight such harlots were seen sitting on the windows of eight houses who 
beckoned him. He further saw a Brahmin with many ladies who were singing in praise 
of $riguru. He sat on the bank of the Ganges hearing these prayers and soon his body 
became full of lustre. Guru Raghunatha then appeared on the scene and gave him a lo- 
tus with eight-petals. Keeping this in hand he saw eight doors where a miracle hap- 
pened. When he happened to look at one door he would see all the eight doors simulta- 
neously. He went further and he was transformed into a lady in the clothes of a lady 
and his body was all besmeared with Turmeric powder (Haridra). In the meanwhile 
another lady came to him and told him that he should not leave Raghunatha who was 
an incarnation of the saint Bhrgu and disappeared. With the departure of that lady his 
meditation also ended and he saw himself beside the image of Dattatreya. He bowed 
down and all of a sudden heard the sound of different musical instruments from un- 
known source as there was nobody waking in the city and the night was passing si- 
lently. 

Next morning interpretation of the dream came from Raghunatha in response to an 
appeal. The eight harlots were the eight Siddhis the natural and tempting result of 
Yoga. The ladies around the Brahmin who was none other than Dattatreya were powers 
of the Rddhis and Siddhis. The lustrous form was that of the self, the eight-petalled lo- 
tus-Nirguna-Brahma, doors, Vedas and the sound of ten directions (Da$a-Nada). The 
form of a lady dressed in a bridal form ready for marriage was meant to explain that he 
was now married to Raghunatha his Guru and thus was instructed by Dattatreya in the 
form of a lady not to leave her husband Raghunatha. This is clearly seen in his devotion 
to the Guru. A Guru is all in all. All credit is given by him to the Guru and he remained 
in close contact with him through letter even on his way to Girnar. 

We find his high respect for Raghunātha in *itgarrata written by him. According to 
Nirafijana, the experiences (Fifa) regarding knowledge of Scriptures (mas), Guru and 
the self must be during one's own life.*? Raghunātha was an incarnation of Bhrgu. 
Dattatreya has recognised him as such*? and his worth was seen from his directions 
given in a dream to Nirafijana. He had a brother named Narayana and a sister named 
Jiubai. He ran away from home when there was a proposal for his marriage. His mother 
felt much but the boy with many difficulties reached Nasik and impressed the people 
there. A man named Bajirao Balavant Phadke took him to his place and here 
Raghunatha learnt DaSagranthas and initiation from Mahadeva Baba Yati$vara was ac- 
cepted. Even at this stage many miraculous things were seen by the people. In his 
young age a young lady belonging to a rich class tried to attract him with all her wealth 
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and beauty and went away in disgust when Raghunatha did not pay heed to her. He 
used to have direct talk with the god Dattatreya and he could awake for all the twenty- 
four hours. Niranjana in one of his Padas says that there is no object in the world which 
can stand in comparison with the glory of the Guru. Even if we compare the Guru with 
a precious stone that transforms iron into gold the comparison will apparently be in- 
adequate for the Chintamani cannot bestow his own form while the Guru is invariably 
capable of doing so. If we call him a Kalpataru the celestial tree which fulfils all desires 
there is the need of a desire of our own imagination while the Guru gives the thing be- 
yond our comprehension. 

After receiving blessings from such a Guru Niranjana went further towards Girnar 
just to have the vision of Dattatreya. Raghunatha gave him even the Dhyana of 
Dattatreya and with varied experiences at Dharampur, Surat, Baroda and even at 
Girnar he reached his destination and there composed a poem. After circumambulation 
of Girnar there remained only three days for the fulfilment of his vow. He lost much of 
his consciousness in meditation. Moreover, there was a storm and heavy rain-fall on the 
hill where the Padukas of Dattatreya were worshipped. Even in such a situation, he was 
given food by some lady who came from an unknown place. At night he received gar- 
ments of grace and during the next night in a dream he received the Padukas with a 
golden line from Dattatreya.* On the last day he injured himself by dashing his head 
against a stone in despair as to why Dattatreya did not appear before him and came 
only in a dream. But that happy moment was not far off. Dattatreya appeared in person 
before him and asked him to keep with him Padukas and garments of grace (Prasada 
Vastras) and acquainted him with his omnipresent nature. No object could exist with- 
out his presence. Sometimes he manifests himself in different forms but in reality he is 
without any fixed form or quality.^» Remembering this Nirafijana throughout his life 
behaved as if he was a bodyless, though actually he possessed the body and performed 
actions. In this respect he resembles Janardana and Ekanatha though he differs from 
them when he acts like a mad man. 

His literary career is equally great. Different opinions prevail about the exact num- 
ber of his writings. His grand-son Vamana prepared a list as under: (1) Commentary on 
Jūānešvari, (2) Commentary on Amrtanubhava, (3) Saksatkara and Svatmapraciti with 
some Padas, (4) Commentary on Bhāsya of Sankarācārya on Gita, (5) Commentary on 
Kenopanisad, (6) and on Mandtkya. Out of these the third and the fourth are in verse 
while others are in prose. But to this list his younger brother Visvanatha adds the fol- 
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lowing two: (1) Commentary on Atmabodha of Sankaracarya in verse and (2) a prose 
commentary on "Mahavakya" of Vidyaranya though this is said to belong to Jagannatha 
(either his grandson or disciple) and corrected by Nirafijana. More works are added to 
the list by the late Shri Narayana Kelkar who published a collection of poems of differ- 
ent poets on the subject of Bhakti and Paramartha. Thus, (1) Ramena, (2) vitas, (3) 
SImdderesHde and (4) some stray Ovis are ascribed to Nirafijana. Shri Kolhatkar has 
printed even gaa in the edition of his complete works. Among these works the 
commentaries on Jnanesvari, Sankara-Bhàsya on Gita and Mandukya are not available 
as yet. 

About the origin of smi Janadeva himself showed grace when re- 
quested by Niranijana.*”” As could be seen from some Padas we see that all the works 
had been lost (lit. burnt) and Dattatreya restored them as before.*It is possible that the 
works being lost or burnt, he might have dictated again as usual. Generally he dictated 
them to his disciples when he received inspiration for writing. It is the usual practice of 
devout authors to assign the authorship of their works either to their favourite gods or 
Gurus. Nirafijana is not an exception to this rule though there are direct references to 
miracles.*” 

Apart from his mystical utterances in eremita and MAR which are full of touches 
of self-experience and the grace of the god we can also read his Abhangas, Padas with 
interest as they would appeal to our heart. Even his Hindi prayers show how he experi- 
enced joy due to his faith in God. He sometimes becomes critical when he complains 
that there is chaos and injustice™ for a harlot (frst) lives happily while a chaste woman 
like Draupadi suffers. The devotional touch is clearly seen with the complaint and in 
this way all his whole literature is full of faith, devotion and knowledge. 

His view of life is depicted in one of his Padas where he says that one must be faith- 
ful to self and to one's own duty (Sva-Dharma) and do actions without attachment. One 
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must catch hold of the feet of the master with full faith and with all determination of 
achieving self-knowledge.* The goal is final emancipation from where there is no re- 
turn.?? [n practical life one must remember God constantly and do one's duty sincerely 
in the company of the good, leaving aside the bad. While doing so if wealth is acquired 
it should be divided among all for happiness of all otherwise remain content with 
whatever little is gained and enjoy a care-free life like that of an ascetic or a monk**. He 
desires to lead such a care-free life** and wishes no discrimination between pleasure 
and pain. He has severely criticised the Sadhus, who cheat others in the name of relig- 
ion. Yet his generosity is equally remarkable as he says that peaceful silence is the 
only apt reply to critics and the wicked.°% 

He took Sanyasa in 1777 (Saka era) and took Jala Samadhi in the same year on 
Bhadrapada Sukla 11. His wife Bhagavatibai lived for many years after his death with 
her four sons and perhaps even with grandsons.” 
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CHAPTER VI 


Narayana Maharaja Jalavanakar 
(1807 A.D. - 1867 A.D.) 


The mount Girnar has been a source of great solace to the devotees of Dattatreya. 
Dattatreya is sure to meet them if a devotee goes there with full faith leaving off all the 
worldly and bodily attachments. We have already seen in the life of Nirafijana 
Raghunatha how he got the vision of Dattatreya at Girnar. In the same way Narayana 
Maharaja of Jalavana near Jhansi worshipped Dattatreya at the age of twenty and got 
the vision. He was born on Asadha Krsna 5, Thursday, in 1729 (Saka) i.e. 1807 A.D.5* 
His father who recited the Puranas in the palace of the king had done 100 Parayanas of 
the BhaP and as a result of that Narayana was born to him to fulfil his father's desire to 
have a son. His father was known as Tatya Purani and was getting annuity of Rs. 800; 
but Narayana from his very childhood, was not attached to worldly things. He used to 
sit in a silent corner of the house and meditated with shut eyes. If asked about it he used 
to say that he tried to see the God.» 

He was married at the age of ten but he immediately ran away to Mathura. There 
he stayed for four years with Govardhanababa, who was a very old Hatha-yogi.?'? Here, 
after sometime, a man from his village happened to come there on pilgrimage and see- 
ing him told Govardhana all about his life and was taken to his house where he was 
warmly received. A son was born to him within two years but both the mother and the 
child died on the eighth day of the child's birth?! Narayana then again went to 
Mathura but was not quite satisfied with Hatha-yoga; so he was directed by Govard- 
hana to go to Girnar and worship Dattatreya. He thus went to Girnar and fourteen days 
passed without food or water meditating on Dattatreya for getting vision. Dattatreya 
did not appear before him. He then decided to die and even climbed high hill to put an 
end to his life. Dattatreya in the form of a Fakir appeared on the scene and caught his 
hand and took him away in one of the caves where he gave him Dar$ana.?? Then he 
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Chitrav Shastri gives the period from 1806 A.D. to 1868 A.D. (i.e. 1728-1710 Śaka) while Shri Ketker 
1793 A.D. to 1868. We have chosen 1807 A.D. to 1867 A.D. because he died at the age of sixty and 
the day, Tithi, month and year happened to be the same as those at the time of birth. Moreover, it 


is confirmed by the biography published by HAfkrsamedsa, which is an authorative and organised 
unit of the followers of Narayana. 
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The marriage was, it is said, the result of his promise in his previous birth under the name 
Hiraņyagarbhācārya. Once Hiranyagarbhacarya, who was one of the four Siddhas staying at 
Girnar, was wandering for his Bhiksa and a lady was attracted towards him. He refused to 
marry in this life but promised to do so, when in the next birth, he would accept the householder's 
life. 
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was handed over to Nirafijana Yogī*" for his uplift and for four years he mastered many 
things. Being free from ignorance he went out into the world to show light and path to 
many who were in darkness and who had lost their way. 

Like many great mystics he had also many miracles to his credit. The chief mystery 
is that Dattatreya came to dine when he used to give him Naivedya and many heard his 
foot-steps in the closed room where the dish was usually kept. Moreover, pieces of pa- 
per were changed into gold and the water pot into a pot filled with Ghee, and the wine 
and flesh which were sent by the queen of Gwalior, Bayajabai Sinde, to test him, were 
also turned into milk and flowers respectively. These are some of the miraculous inci- 
dents of his life. He had also left behind him his powerful disciples many of whom were 
of great vision and having the knowledge of Reality through his grace and guidance. 
Moreover, he himself has written many books which guide and inspire persons desir- 
ous of liberation even at this date. They are as under: - (1) SIR, (2) hACTAPR, (3) 
TATA, (4) fA, (5) SITH-GHER, (6) MARR, (7) HOUTA R-Gard and Fes, (8) 
GATT, (9) fasst, (10) feratur d, (11) RENTES, (12) ANAA, (13) endzrarfosafi, 
(14) SERT HF. Over and above this list, there are collections of his Ts, Wats, gfdaTts and 
letters, many of which are published. Among his AAHTRs, P&MAPR is well-known for 
its deep devotion expressed in a poetic way with great simplicity and grandeur.?^ He 
wrote this book in Banaras where daily he used to write twenty to thirty Ovis in prayer 
to the Lord. The total Ovis thus formed are 17,672. In his letters his main stress is on 
service to others, unity” and self-satisfaction. He emulated the example of Yudhisthir, 
Krsna and others whose lives taught us that we should always try to live the life as or- 
dained by God and that we should ever remain contented." In Suvicaramala the same 


55 It is not known who this Nirafijjana was. We have already gone through the life of Niranjana 
Raghunatha who also met Dattatreya on Girnar. It is likely that Niranjana might have stayed 
at Girnar after his vision in 1734 (Saka era). It is very likely if we take 1715 (Saka) as birth 
date given by Shri Ketkar that both meet in the same year and Narayana was given to Nirafijana 
who was well-versed in the knowledge of Yoga before coming to Girnar. But this is only a conjec- 
ture. Any way the name of his Guru was Nirafijana a fact which is proved by his reference at the end 
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kind of courage and inspiration for higher life are stressed. He says that a man should 
not be afraid of the opposites (Dvandvas) that are bound to come in the stream of 
worldly life; and one should show one's own worth (Sattva) when a great cause arises 
in the world” 

During his life-time he used to lecture on certain topics mainly religious, when 
people attended in thousands as he was a good orator and his speech was fluent and 
entertaining. Most of life he passed in tour all over India and he gave Diksa to many. 
Once he stayed for twelve years in Dhaumaranya for his own uplift completely aloof. 
He had a disciple with him and it is said that he went on without food eating only the 
juice of green leaves. He had a good many disciples in Bombay etc. He never classified 
his devotees and imparted knowledge equally to all who were desirous of it, whether 
they were male or female, rich or poor and Brahmin or non-Brahmin. Thus 
Narayanababa of Ratnagiri and Sakharamababa of Kalyana in the Thana District at- 
tained the state of eternal peace. They also in turn directed their disciples to the blessed 
path, which their Guru taught them, prominent among whom were Shri Torane, a mili- 
tary office-clerk in the secretariat of Bombay and Visnubova Brahmacari. Nānīyabā, the 
wife of the Diwan of Dhar King and Raghunatha, her second son, were in direct contact 
with and enjoying the grace of Narayana who wrote them many letters.?? At present his 
literature is published by crgfsmmHsee, INI and his anniversary is celebrated at 
Lashkar (Gwalior, Madhya Bharata) where his Padukas which were given to Balabai, 
one of his disciples are still preserved with great care, and at Bombay in the office of the 
above-mentioned Mandal. The golden idol of Dattatreya?? which he used to keep with 
him is installed at Banaras and the other idol is at Devas installed by Shri Jayarama one 
of his disciples who got the same from his Guru. By the side of the idol the fork?? of the 
Guru is seen carefully preserved. 
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This idol, 50 Tolas in weight, was given with many other things by the King of Devas, who had 
given him a great honour by practising Pūjā and Abhiseka of the golden coins (Mohars). 
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He used to put on many things over his body and kept AFET in his right hand while in his left hand he 


took a chain of different metals at different times. Cf. His 4AmaRa p. 7. 
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CHAPTER VII 


Dattanatha Ujjanikar 
(1713 A.D. - 1849 A.D.) 


When the Maratha rule prevailed in northern India Maharashtrian Saints did the 
work there and the name of Dattanatha Ujjanikar is one of the most prominent among 
them. In Santa-Malika, Balkrsna Rajürkar considers him as great devotee and an 
Avadhüta.?! His father had no child. So both Narayana and Laksmibai his parents, took 
a vow that if they would get a son they would hand him over to Anantanatha who was 
a saint of Nath-Cult at Raksasabhuvan. Dattanatha was eventually born in 1713 A.D. 
The parents fulfilled the vow and after his thread-ceremony at the age of six he was 
dedicated to Anantanath. It is but natural that parents, who remain faithful to their 
promises generally get children who do something for the good of the self as well as of 
society. Dattanatha, under the guidance of Anantanath learnt not only Yoga in which he 
became proficient but also astrology and other sciences. He practised celibacy upto the 
age of 24; and afterwards he married according to the instructions of the Guru. He had 
two brothers younger than he, who were also dedicated to Anantanath by the parents 
but were given back by the former to be reared as wards. 

Dattanatha narrates the spiritual lineage as under: - 

SAAS TTA ATA RR-A- eR- a-a- while in foot-notes?? adds to 
the list the names of whiardasmar-sidismmr uam and tells that he is the disciple of 
sidat. So Dattabhaü is someone else quite different from Datta-Narayana as is clear 
from the foot-note. Another lineage% also written by himself adds the name of Giridhar 
after Narahari and the name Naganatha is found in brackets against the name Veda Ja- 
gannatha. In the same way Saccidanandababa is addressed as Kešava. The long list 
throws light on many personalities among whom some were known as prominent wor- 
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shippers of Dattatreya. Besides the name of Janardana and Ekanatha, Cidambara and 
Nimbaraja are also referred to with respect. After the Samadhi of his Guru Anantanatha 
in 1768 A.D. he went on tour all over India and came to Ujjain where he came in touch 
with Mahadji Shinde who was a very brave Maratha soldier and the politician of the 
time. Shinde is known for his battles and victories in the north and he did much for the 
Maratha power. He was much influenced by the Dattanatha and always used to ask 
him for an auspicious day to start for battle, as Dattanatha was very efficient in that sci- 
ence also. Once he even took him to battlefield. Dattanatha had a commanding person- 
ality and no one dared to look at him. Shinde recognised his worth and even built for 
him a Matha at Ujjain as Dattanatha grew old. After passing sometime in Ujjain Dat- 
tanatha went on a pilgrimage reciting Padas composed by Marathi saints and poets and 
often sung his own poems. Shinde and he met once more at Mathura where the former 
had been for a fight. Muktābāī, the daughter of Dattanātha, was married to Ramacandra 
Pant, the personal secretary to Shinde. Dattanatha influenced Shinde to write Padas 
even." 

At the fag-end of his life he stayed at Ujjain where he wrote many books on Yoga 
which are still unpublished and are lying in a Matha at Ujjain. He passed away on As- 
vin Sukla 9 in 1771 (Saka) i.e. 1849 A.D. He is one of very few saints in the Dattatreya 
Sampradaya, who had a long life of more than hundred years. His Samadhi is seen near 
the Matha at Ujjain and he had four principal disciples among whom the names of 
Narhari Mahipati, Atmarama Shastri and Shivadatta are well-known. 


525 Here also he met Sahiroba Ambiye, a Maratha saint and poet who was also on tour like Dattanatha. 
Though Shinde not directly benefited, learnt much from the conversation of these two saints. 
Both proceeded to Ujjain it seems, and stayed together though Sahiroba later on miraculously disap- 
peared from Ujjain. 
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CHAPTER VII 


Manikaprabhu 
(1817 A.D. - 1865 A.D.) 


Manikaprabhu had many contemporaries. The followers and the disciples of each 
saint consider them as different Avatars of Dattātreya. Srī Bakaprabhu** was famous 
among the Lingàyatas while Sri Alamprabhu was famous among Yavanas and who 
completed his mission in about 1819 A.D.°”” Both these saints were considered promul- 
gators of this school and were respected as incarnations of Dattatreya. After these two, 
Manikaprabhu is the third name. Moreover, the Swami of Akkalkot, whose birth-date is 
now known, lived and even met Manikaprabhu when his penance shone in a lustrous 
and luxurious way, while the former continued to live for some thirteen years after the 
latter, burning the powerful lamp of the worship of Dattatreya. Both these saints are 
also considered as incarnations of Dattatreya by their followers and given fourth rank. 
In this position it is rather difficult to assign rank to saints like these! They never cared 
for fame. No doubt, fame, inspite of their dislike for it, came to them and even after 
their departure, has clung to their names! The saints who were contemporary always 
considered the worth of one another and never talked of their own greatness. They 
were born for a particular mission and they did their duty without any attachment. To 
the needy, they gave things they desired while to others who had the mission to fulfil in 
one way or the other, they gave their good wishes and even, respect; for they always 
thought in terms of divine power that worked in their actions. Gandhijī and Ramana 
Maharshi of Arunachal are living examples of the same. In the same way Bakaprabhu, 
Alamprabhu, Manikaprabhu, Swami of Akkalkot, though a contemporary had some 
work assigned to them and they did it without coming into conflict with anybody. We 
have already observed, while examining the life and work of Shri-Pada-Vallabha and 
Nrsinhasarasvati that they along with their other activities, tried to enhance the power 
of great Yogis, on the path of final emancipation and guide them, if necessary. The lives 
of both Manikaprabhu and the Swami of Akkalkot reveal at every step the truth of the 
above-mentioned mission in the life of a saint about whom we shall see in the following 
pages : - 

Manikaprabhu was born on Mārgašīrsa Sukla 14 in 1739 (Saka era) i.e. 1817 A.D. at 
Ladavanti.** Before his birth his father, Manoharnayaka Harakude, a Vatsa-gotri 
DeSastha Rgvedī, well-versed in Yoga and other scriptures, had one son, who was non- 
attached from the very beginning of his life. Afterwards, his father left the high post of 
the Nizam at Kalyana and with his wife Bayadevi started the Parayana of Guru Caritra 
with rigid observance of the rules of worship for sixteen continuous years. Afterwards, 
Dattatreya, in a dream gave him Daršana which showed three heads and six hands and 


526 HRASTA : P. II P. 263 (44.22 ff) described his meeting with Bakaprabhu for certain purpose. 
57 SAAR AA ats AA, ATR P. 4 
95 Shri Phadke gives 1743 (Saka Era) as his birth year. Cf. 4. 4. P. 171. But here the above date is accepted 
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asked him to choose a boon. Both, like Atri and Anasuya, preferred to have a son like 
him to anything else. Thus the birth of Manikaprabhu came into existence in the world. 
His father left this world after ten years after getting birth to one more son after him. 
The elder and the younger brothers of Manikaprabhu are known as Dadasaheb and 
Tatyasaheb respectively among his followers.?? 

From the very childhood he was known for his worth in Yoga and the result fol- 
lowed automatically. Thus Bayadevi was enraptured like Yasodā, when on Thursdays, 
people flocked together to have something from the child. It, thus gave birth to another 
miracle that Manikaprabhu learnt without any guidance, many languages like 
Kanarese, Urdu, Persian, Sanskrit, Marathi and even wrote Padas and such other po- 
ems. He never went to a school nor was he instructed by any Guru. On the contrary, he 
wandered here and there, for which his maternal uncle scolded him and he had to go 
out for some time. He at times did just the contrary to the rules of society as for example 
once he put all his clothes with his shoes on the head of Maruti. Such and many other 
things are attributed to him both before and after his settlement at Manikanagar, some 
40 miles away from Gulbarga on the Central Railway mainline. 

His settlement at Manikanagar, has a history behind it. Once a certain Brahmin 
started with his family for Daršaņa of Manikaprabhu. On his way, near Humanabad, 
there was a temple where they all sat to rest, without knowing that it was meeting place 
of thieves. The party, when caught into the hands of the rouges, cried aloud for help 
calling, Manikaprabhu to their help.” Soon a miracle happened and the thieves saw a 
great Yogi, with all kinds of jewels on his body standing on the threshold of the temple 
and thought it better to go to him than to have a little loot from the poor party. As soon 
as they reached him - and some could not even reach - their bodies stopped working. 
All realised their folly and came to their senses. Manikaprabhu, thus stayed there and 
the forest was turned into a town?! where people saw both renunciation and enjoyment 
- renunciation on the part of Manikaprabhu and enjoyment for them - at the same 
place. He never ate rich food, prepared for the Bhaktas, who came there in thousands 
on certain occasions but always lived on Madhukari food brought by his disciples, beg- 
ging from house-to-house. Sometimes he himself went for begging in that way. Thus 
the people could see the worthy example of a rich beggar with all his royal pomp and 
humble personality. Even at first sight one would be full of respect for him as soon as 
his white complexion, his hands reaching upto the knees and his bright serene face 
were seen. We not only see in him perfect knowledge of saints but also luxurious 
worldly life of a great monarch, giving away all his luxuries with free-hand without any 
attachment and care. 


529 These three are invoked as Brahma, Visnu and Maheša — 
Cf. FARASE Jeter gagdiām eg GT: | 
SAI BH KAT SAAT daradtut: 11 MAAA 6.56 
530 Cf. One of his prayers: Gal ATT! ATATS SAT 
sÅ erfesdt HET rit dem 


51 The Sthana-Mahatmya is published under the title Nitya-yatra-Vidhi with a Marathi translation of the 
original Sanskrit verses, which speak of the auspiciousness of the various places near the vicinity. 
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In the same way, his life gives us another contradictory example, and that is seen in 
his unbroken celibacy even amidst women and wealth. He never associated with ladies 


in loneliness, yet a woman like 4 reached the highest point and become 
Mahayogini under his guidance. Many others worshipped him and were blessed. He 
showed to the world that even ladies could, with proper directions, attain to the height 
of the Absolute, if the director is careful about his own self. 

Similarly, he could mix with the Mohamedans and with other non-Hindus for he 
always took equal care of all. If some of them went on wrong lines, he had the power to 
check them and he put all things right. Thus, like Nrsinhasarasvatī he influenced both 
the Hindus and the Mohmedans alike. Moreover, owing to his belief of similarity in all 
ways towards God, he attracted many others towards him. Thus the founder of Shikh- 
ism, has considered him as the fourth incarnation of Dattatreya and Colonel Alkot, 
founder of Theosophy prepared a life-sketch of Manikaprabhu for his journal while 
Basaveshvar, the founder of Lingayat sect foretold that he (Manikaprabhu) would cre- 
ate Manikanagar after being born in the world for the good of the people.” His wisdom 
and foresight in handling different kinds of people under one banner must really be 
very great. This is seen in his instruction given at the time of his Samadhi. The whole 
incident was kept a secret; even though he took Samadhi on Margasirsa sukla 11, it was 
not announced, for four days! This served two purposes; namely, it avoided clash 
among different kinds of disciples and it allowed the people to enjoy celebrations of 
Datta Jayanti without marring the joy, which would have been upset at the news of his 
passing away. 

As has already been referred to above his mission included the task of enhancing 
the power of Siddhas and others? who were along the path of liberation. 
Harhsarajaswami, the author of TA, acl, dal and many other books, was given 
many sittings in private solitude. In the same way the Swami of Akkalkot also met him. 
His connection with Siddhas dated from his very young age. When he was asleep a cer- 
tain Siddha used to come daily at midnight with a hundred fresh lotuses and called 
Manika, in a slow and serene voice to wake up for the sake of the world, to uplift peo- 
ple in various ways. This Siddha with the unknown origin turned up daily, brought 
with him fresh lotuses and called out even though the doors of the house were shut.” 
His connection with Alamprabhu,>* his meeting with many Siddhas headed with by 
Revanasiddha, Basava, Suraja Sadananda, for whose sake he himself went out at mid- 
night hours,”** and his mysterious disappearance for some days with a certain Siddha 
when he had been to Pancalesvara*” are very well-known in his life. Often his meeting 


52 As quoted by Shri Phadke @. 4. p. 170. 

59 For details regarding his principal disciples please refer to ifafüremg4R3, by Kulkarni pp. 253 ff. 
5:4 HRISTA : 6.32 ff (p. 40-41) 

535 HRISTA: -A0 6.43 ff. (p. 41) 

536 HRISTA: -A0 10.12 ff. (p. 70) ff. 
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with Siddhas lasted for days together in privacy and they never came out of the place 
where they sat. During that time nobody knew what went on inside and what they did 
and how they lived without food, water and other daily necessities of life and body.» 

But inspite of all his great power of Yoga, he respected the great deserving leaders 
of his time. The description of the grand reception accorded by him to Sankaracarya of 
Srngeri and the various functions and celebrations arranged in his honour at that time 
when the strings of his purse were kept wide open, certainly fills our hearts with awe 
and admiration.*? It speaks volumes about the powers of Yoga; but besides that we also 
realise the humble nature of the great saint who gave honour to the man who carried on 
the work of the great Sankaracarya. It is said that he went on foot with closed hands 
tied with handkerchief, to receive the honourable guest from some distance when the 
latter was in a palanquin but when he knew that the Acarya was out of it and was com- 
ing on foot he went on prostrating with all his eight limbs (Sastanga). It was a rare com- 
bination of humility and grandeur. Even his Birudāvali* was discontinued at that time. 

In fact his whole life passed in such activity as of joining hands of the so-called op- 
posites. His conception of honour to be given to all ways and means meant for reaching 
the final goal (Sakalamatasthapana) and his attitude of seeing no difference between 
activity (Pravrtti) and renunciation (Nivrtti) gave him the proper place even in the same 
century, when both the ideas were deeply rooted in the hearts of the people. 

He observed both these principles in his life successfully and taught them to his fol- 
lowers. He stressed the point that there should be no opposition to anybody during the 
discharge of duty. 

After him his followers Manohara Manikaprabhu, Martanda Manikaprabhu, 
Sankara Manikaprabhu and Appasaheb carried on his work. The Upasana became tri- 
fold: The idea, that 'Atman is independent' formed the Adhyatmika Upasana regarding 
the highest Brahman. It is the Adhidaivika way of worshipping the fourth incarnation 
of Dattatreya keeping in view the form of Dattatreya who is working with his Energy 
(Sakti) not different from him. The last Adhibhautika way of worshipping the Guru in 
the form of Manikaprabhu while taking part in the celebrations is attached to the or- 
ganisation at Manikanagar. The goal is final liberation, coming in the most natural way 
by means of high-thinking about the right type of knowledge.^? 


58 Once he himself had a Samadhi for one year in one cave, specially prepared and had a great function 
at its end from his devotees. 


59 For detail cf. Faas TOT] did RA By AAR 

0 His Birudāvali is as under : ^ THRUSH Te WWW sa ait Fen ĒRA, Süd Gnd 
ftra feno fresa atqui MIGA ARPA siege ATŪTASRA AES SI ” 
It is astonishing that this Birudāvali does not refer to him as the fourth incarnation of Dattātreya, the 
epithet that is always attached now. 


541 krama Rena dar 

GAA STAT, A AÀ HOTA feiar u 

- Quoted by C. N. Joshi FOS IEA p. 342. 
52 Cf, Arltrrafasta:, 44.23 ff. (p. 286) 
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Manikaprabhu has written a book called Kalpataru which contains the knowledge 
given by him to his younger brother Nrsinharao. Moreover, many Padas, Artis, HaaRtd 
We, &qHdasied, ABM MEA etc., are ascribed to him. The subject of Gopi-Krsna is inter- 
woven in many of his Padas with exquisite touch of sentiments and depth. He took 
Samadhi in a special room at Manikanagar in 1865 A.D. at the age of 48. The devotees, 
still, experience his divine grace at that place and the same has become a place of pil- 
grimage, where people come for the fullfilment for their cherished desires. 
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CHAPTER IX 


Swami od Akkalkot 
(? -1878 A.D.) 


The three highest gods Brahma, Visnu and Siva are combined in the form of 
Dattatreya. Naturally, their Saktis, being highly chaste women follow their husbands 
and shower their favour on their devotees. Thus the grace of the goddess Sarasvati, as 
regards knowledge is fully showered by her as soon as a call is heard from the Guru. 
Sarasvati Gangadhara, Dasopanta, Nirafijana, Vasudevananda and others wrote many 
inspiring works for aspirants who were desirous of liberation (Mumuksu). In the same 
way, the goddess of wealth always remained at hand whenever necessary, and we see 
the inexhaustible mines of wealth thrown open for advancement of Bhaktas towards 
their spiritual goal. The life of Manikaprabhu is an instance to point. The same is the 
case with Annapurna the highest manifestation of goddess Parvati in the role of mother 
of universe (Uma), and thousands of devotees share the sacred food - the divine grace — 
without knowing from where it comes and how it is managed. This kind of grace is 
clearly seen in the lives of all great saints of this school. The prominence of the three 
gods varies according to the need of time and place, yet all the three remain together. 

Just like the grace of the goddesses of all the principal deities, we often see that the 
characteristic features of one or the other of the three gods are more prominently ob- 
served in the life of these saints. Dasopanta went on writing without caring for any- 
thing. His life was otherwise self-satisfied and introspective and he spent his whole life 
in service of the goddess of learning producing many literary works on various topics. 
Manikaprabhu was as if the Lord of the goddess Laksmi, while the Swami of Akkalkot 
like the lord Siva, always enjoyed the pleasure of ecstacy, without caring for the other 
two deities, though his knowledge and his power could do wonders in the world. In 
Nrsinhasarasvati, the Paramaharhsa aspect of Dattatreya is manifested while in the 
Swami of Akkalkot his child-like (Bala), and mad-like (Unmatta) aspects are visible. 

We really experience such an eccentric behaviour from the very beginning. Much 
ink has been poured to find some kind of meaning from his stray sentences uttered at 
times at the time of questions put to him directly regarding his name, place and other 
details about his origin. Three theories are evolved out of many biographies of the 
Swami regarding the origin. Shri Rao Saheb Mulekai^? has put forward the story of a 
wood-cutter who destroyed one of the ant-hills injuring the Swami's thigh. Swami-suta 
Haribhau takes his birth on Caitra ukla% at Chelīkhedī near Hastinapur® while ac- 
cording to the third view he was an incarnation of Nrsinhasarasvati, who appeared af- 
ter 400 years of penance in Kardalivana. The reasons for this view seem to be as follows. 
Firstly, he uttered some time that his name was Nrsinhabhana and that he was born 450 


543 As quoted by Shri Phadke @. 4. p. 189-90. 
54 Even in this days this day is celebrated at Bombay. 
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years ago. Secondly, at some other time he uttered that from Kardalivana (Himalaya) 
he moved on to Calcutta and had the vision of goddess Kali after which he went to the 
bank of the Ganges, Haridvar and Kedare$vara. Afterwards he came to the bank of the 
Godavari river and after seeing many places like Pandharpur, Mangalvedhe, Begam- 
pur, Mohala and Solapur, finally settled at AKkalkot.5" Thirdly, at times he gave out his 
caste as a Brahmin belonging to Yajurveda branch while his Gotra was Ka$yapa. More- 
over he gave out his name as Nrsinhabhana as before, besides giving his Rasi as Mīna.”** 
Fourthly, once he described himself as an originator, having his bed on the leaf of ban- 
yan tree while his place at that time was known as Dattanagar.*” The first is said to 
have been said to a certain Pūjārī of Gaņagāpur,”' the second to a certain Parsi gentle- 
man, third to Shri Karve, a devotee and the fourth to a wine-merchant. The third and 
fourth are combined by Vamana?! who has described the early life of the Swami at 
Kardalivana and at other places which were visited by him afterwards. Shri Phadke has 
noted this fact in the life of Nrsinhasarasvati. He considers both Nrsinhabhana and 
Nrsinhasarasvati as the same personality and thus confirms the theory. Madhava Shas- 
tri in his work, which is written in Sanskrit takes the same view, that Nrsinhasarasvati 
after disappearing from Gangapur declaring his desire to go to Kardalivana again ap- 
peared after hundreds of years leaving his penance for the sake of his devotees.** 

Once while in the house of one of his early devotees Citopanta Tola, he instantane- 
ously broke out loudly with a Lavani, which belonged to old songs, Shri Tola asked him 
whether he was a householder in his early life and if so, what was his caste and who 
were his parents. The reply came with a laugh that he was an out-caste (Cambhar) and 
his parents belonged to the caste Mahar.*? Moreover, his talks led his devotees to infer 
that he was distributing Ghee in the sacrifice performed at Gurlahosur by Cidambara 
Dīksit.”*> Owing to such conflicting accounts it is difficult to ascertain the origin of the 
Swami. But one thing is certain that after his appearance he travelled much, about 
which our knowledge is next to nothing. Much information is available about his ap- 
pearance at Mangalvedhe in 1838 A.D., his departure from it in 1850 A.D. and his fi- 
nal settlement at Akkalkot in 1857 A.D.** During this period he was known under dif- 


56 Cf. q, H. p. 188. 
54 smell Aga STEM, SITE aig REIS, aR, emt zia TAM. 
548 ^ HS FOS IEN ATS quem ”. 
si» fear Mad IRE by UM PAR, p. 6. 
550 Cf, sfera, Ch. viii: ^ wet «pil MET! sad ATA Jie 
FS FOI se gare! queen feet etu ” 
55 Cf. 4. H. p. 191. 
552 ^ SRA Aa APR, SITE ASNT d SI HEN Be”, 
55» Aga IRIRA, p. 1. 
554 ft TATA GAA ARG, p. 8. 
55 HERE MARN, Part VI, p. 24. 
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ferent names as Cancalabhāratī at Rājpūr**, Digambarababa or Govindabuva at 
Mangalvedhe”7 and was later on known either as Swami of Akkalkot or Shri Swami 
Samartha. The last is even now accepted by his devotees in view of his final stay at Ak- 
kalkot and his ability to do anything like Shri Samartha Ramadasa.»* It is worth noting 
here that though he himself has mentioned his name as Nrsinhabhana, nobody called 
him so either during his life time or after his Samadhi. 

Just as his statements regarding his name and caste are varied and are made in the 
state of ecstacy, his behaviour and daily actions often appeared to be strange transgress- 
ing the bounds of decency. But from his utterances as well as from his strange behav- 
iour the devotee could get solution of his problems in life. He has never uttered any 
word on any occasion from which we can clearly understand his mind.” His state- 
ments were very vague often baffling his devotees. Nobody is reported to have said to 
him that he behaved against the rules of society. Everybody respected him as a saint, 
unfathomable in behaviour, though some critics at first called him mad and considered 
him a Sadhu, enjoying fine dishes at the cost of public money. Later on these people 
stopped criticism and respected him when they saw him eating chillies and showering 
equal grace on all people. 

Let us now describe some of the miracles ascribed to him. A reader of his biogra- 
phy, might find that the life of the Swami, was full of miracles only and only those peo- 
ple who were desirous of worldly happiness gathered about him in thousands while 
none went to him for spiritual progress. The up-to-date record of his life, after his ap- 
pearance at Mangalvedhe, is preserved with care and devotion. No saint of this school 
of thought has a more wonderful record of his deeds. Each utterance of the Swami was 
regarded as containing some secret meaning or a reference to certain incidents in fu- 
ture.» Thus the devotees with full faith preserved his speeches and biography and got 
their desires fulfilled. Swami Shivanandji gives us an excellent idea of the Swami of 
Akkalkot when he remarks that: "these sages were absolutely free from selfish desires, 
that they simply witted at times to do good to humanity and everything came to pass 
instantaneously"5*! [t is true that miracles ascribed to saints are never the products of 
their studied efforts. The result follows the words automatically. In this sense a saint 
differs from a juggler who performs magic with a selfish motive. Moreover, the action is 
only an illusion created by him while in the case of a saint it is not so. Moreover, the 
case of the Swami of Akkalkot is somewhat peculiar in the sense that he always ex- 


556 Cf. 4.4. p. 190. 


57 Cf Wem ila ARAB, p. 1. 


csu EIGENE] p. 2 ff. Shri Kurlekar, even compares the lives of both Ramadasa and Swami, who 


had the prefixed-title Shri Samarth. 
It is said that one mad goldsmith woman understood to some extent his utterings and interpreted at 
times as soon as the Swami uttered them e.g. Tat YU degēt ade was interpreted by her like this: 
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pressed his grace indirectly and showed it with a peculiar action without context, its 
meaning was understood long after the incident had happened. 

This does not mean that Swami showed grace to the wicked for their wickedness 
and never discriminated between the right and the wrong. He might have behaved like 
a mad man but his wisdom was never lost. He used to abuse the idle and the wicked. 
To a bogus Sadhu his anger was greater than that to others.** Not only did he chide 
such persons but also scolded hasty people and reminded them of the proverb - 'Haste 
is Waste’. The absence of his grace to Vasudeva Balvant Phadke, one of the greatest 
revolutionists of the time, to Malhararav, the Gaekwar of Baroda, who tried to tempt 
him with money and to many who approached him with bad motives is well-known in 
his life. His life has, no doubt, inspired and led many disciples on the path of liberation, 
including Nrsinhabharati of Ālandī, Thākordāsabuvā, Ābājībuvā, Sitāramā Maharaj, 
Swāmī Suta, Bābā Sabnis, Saiyyada, Bālappā, Colāppa. His worth was recognised even 
by Māņikaprabhu, who handed over Bābā Sabnis one of his disciples from Akkalkot to 
him with words: "This is your Guru from this moment".° Even Shri Sabnis knew his 
spiritual strength, when he informed him about his mother's illness whom he had left in 
that condition at Akkalkot. Thus the miracle ascribed to him appear to have some sig- 
nificant purpose. The Swami always emphatically told persons coming to him for 
worldly objects, that those who were interested in the pleasures of the world would ul- 
timately find disatisfaction, defeat and disgrace. He used to say that it was that person 
alone who forgot himself in serving the feet of the Master and performed with full faith 
his worldly duties got the victory, fulfilment and grace of the saints. A man is thus led 
along the path of liberation. 

The above-mentioned view about the miracles ascribed to the Swami is clearly ob- 
served in his prescriptions for various diseases which were often incurable. The very 
nature of the prescription tested the faith of the devotee. To a patient of leprosy he pre- 
scribed a charcoal as in the case of Thakuradasabova of Bombay; and to some others he 
prescribed excretion. Thus medicines varied with the faith of the patients from the juice 
of a lemon to the trifling action of putting a hand bitten by a scorpion inside a shoe. 

The highly spiritual life of the Swami was clearly observed in his daily routine. He 
did each and every work only when he had a mind to do it. None could compel him to 
do anything. This kind of free behaviour is peculiar to Dattatreya who is described to 
have his fifth A$rama, different from the ordinary four A$ramas. There the result fol- 
lows even without the cause and Yadu found him healthy even in the absence of food. 
The Swami in the same way behaved care-free like Dattatreya without even being con- 
scious of its effect though that produced the most lasting result. Such contradictory ac- 
tions on his part, at times proved his connection with Dattatreya. Moreover, the devo- 
tees connected with the place sacred to Dattatreya, such as Ganagapur, Narasoba-wadi 
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etc., got the mysterious call from their deity to go to the Swami of Akkalkot for their 
need and they were satisfied with what they experienced at Akkalkot.5® 

Although he was an ardent devotee of Dattatreya he emphatically told his devotees 
that all deities were equal in devotion. At times he is said to have given experience to 
devotees of either Malhari or Vithoba as they wished him to be and in the manner they 
worshipped them. In the same way the story of Janābāī, who was a staunch devotee of 
Vithoba at Pandharpur stresses the point in a different way that Vithoba is not only 
form of God who is present everywhere and one should worship him as the omnipres- 
ent and omnipotent God.” Janābāī was a follower of the Vārakarī school, and visited 
Pandharpur every year. Once it so happened that she was not sure of her visit owing to 
heavy rains. She went to the Swami for guidance and was told that Vithoba was every- 
where. She was satisfied with the Swami's instructions and experienced the same kind 
of joy at Akkalkot which she used to experience at Pandharpur. 

Again the Swami very often declared that there was no difference between man 
and woman. Once Radha a beautiful and proud harlot of that time was employed by 
some to test the Swami and was asked by him whether there was any difference be- 
tween him and her. Radha replied that in her eyes the breasts of a woman manifested 
the difference between woman from man. The Swami retorted in his usual way that her 
breasts should be given away to a Brahmin instead of showing them to him for test.” 
After her departure Radha found that the breasts were absent from her body; and from 
this she learnt a lesson and began to worship God. The Swami changed the life along 
with the change of sex.° Many such instances are found in the life of the Swami. 

In short, the Swami laid emphasis on the purity of mind. He loved all equally even 
creatures like cow and dog. Shri Phadke refers to this equality and considers it a special 
feature of the Swamri's life. But the Swami had his own peculiar way, which was beyond 
the comprehension of ordinary people. The most prominent feature of the Swamr's life 
was his regard for his Guru. This is quite evident even from the prominence given by 
him in verses praising his Guru in his daily prayer at night quoted elsewhere (Ch. 1) 
and also from his instructions*? to Balappa who was ashamed of doing certain work of 
the Swami. Guru-worship which is considered the most important item in this school of 
Dattatreya-worship is stressed here also; and that is practised even today. 


565 The most famous example is that of Thakuradasabova of Bombay. He desired to worship Dattatreya 
with musk and was in the meanwhile, directed to go to Akkalkot. Forgetting to offer musk to his god 
he at once ran to Akkalkot; and there the Swami at once demanded musk with words " — EAT Be 
mik enit ora”, 
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Such a personality, most remarkable both from physical? and spiritual points of 
view, passed away on 30th April, 1878 A.D. (i.e. 1800 Saka era Caitra Krsna 12). The 
devotees of Dattatreya even now go to worship the Samadhi built on the spot. Besides 
this the Matha of Balappa, whom the Swami, gave many things over and above his 
Padukas at the time of his departure is also a happy memorial of the Swami. In Bombay 
and Baroda there are places, sacred to the Swami, though they are now limited in their 
sphere and work. The Swami himself has written nothing yet his whole life inspired 
many works in this school at a time when people were led astray in the wrong direc- 
tion. There was a serious lack of purity of mind in the character of the people. The 
Swami therefore stressed it very strongly. While residing both at Akkala (Buddhi) and 
at Kot (Avarana) as a mere witness of both he removed ignorance and showed a clear 
vision of the reality beyond all things,”' and that is his great work indeed. 


50 Both Vamana and Bhagvat have described his gigantic personality having lustrous light on the fore- 
head and his hands reaching upto knees. 
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CHAPTER X 


Vasudevanandasarasvati and Ganda Maharaja 
(1854 A.D. - 1914 A.D.) 


(i) Vāsudevānandasarasvatī 


"A man should remain satisfied with the performance of his own mission in life 
through the worship of Saguna God without which there would be no realisation of 
Brahman. Just as a king has great regard for his laws and coins, God has, in the same 
way, high respect for his Saguna form and for the scriptures. It is true that the coins do 
not mean a king but without them there will be practical difficulty for a king though it 
is equally true that there will be no importance of coins without a king. A king is satis- 
fied if his laws are respected. In the same way God is pleased if human beings obey the 
rules of the scriptures. For this reason a man should worship the Saguna form of God 
obeying the rules prescribed by the scriptures and should thus lead life towards higher 
values of life." 

The above-mentioned quotation is from the pen of a saint who commands great re- 
spect from all sections of society. At the time of Shripadavallabha and Nrsinhasarasvatī 
people attached great importance to ceremonials. But in course of time ceremonials lost 
their significance. Vasudevanandasarasvati also saw that the people in general talked of 
the highest knowledge without understanding the A. B. C. of it. In the same way, they 
performed daily as well as ceremonial functions without knowing the motive behind 
them. It is true that actions and ceremonies on the part of a man do purify the heart, but 
it is very difficult to control the fickleness of mind in the midst of worldly pleasures. 
Mind can be controlled only through devotion to God. Vasudevanand saw this ten- 
dency of the people so he laid more emphasis on the devotional aspect, which was fully 
practised in his own life. Even in his final sermon which he himself considered as the 
essence of all his writings and sayings, he has stressed the worship of God, with some 
practical instructions to be followed by ordinary man in his everyday life. There it is 
said that worship remains steady only if the heart is pure which, again, depends on the 
performance of one's own duties. 

It is only after attainment of steadiness in Upasana that one can achieve peace and 
later on the knowledge which leads men to the final realisation.°” Taking this emphasis 
(Upasana) into consideration, the biography of Vasudevananda by Shri Rangāvadhūta 
is named Upasana-Kanda which forms the third and the last part of his Shri Gu- 
rulilāmrta.”7* 

Vāsudevānanda was born at Māņagaon a small village near Sāvantvādī. His father 
GaneSa never cared about worldly matters so Harībhatta his grandfather took of him 
and educated him. Before his birth his father used to go and stay for many years at 
Ganagapur in the services of Dattatreya. Once he was directed to go to his place from 
Ganagapur with instructions that he should stay there as there was then no need to 


572 Shri Gurudeva Caritra. P. 116. 
573 Ibid. Pp. 332-3. 


574 Introduction: Upasana-Kanda. 
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come to Ganagapur. Soon after this Ramabai, his wife, gave birth to Vasudeva on 
Sravana Krsna 5, 1776 in (Saka Era) i.e. 1854 A. D. 

As regards his education he learnt for some time from Sambhu Shastri Sadhale who 
was well-versed in astrology and scriptures. But Vasudeva surpassed his teacher within 
the short time and had to leave his studies as his teacher could not tolerate him. Later 
on he studied with Nilambhatta Padye, a famous astrologer of the times, but this time 
domestic circumstances compelled him to leave off study within nine months. During 
intervals for solution of his difficulties he went to Savantavadi, where he received help 
from Visnubhatta Alavani. Most of his knowledge came to him through his own intelli- 
gence. At the age of twelve he became a Dasagranthi.°” 

From his very childhood he was not only bright but also had devotion in his heart. 
He used to observe even in his young age all the rules prescribed by the scriptures and 
avoided shoes and umbrella. He possessed the power of Mantras from the beginning 
and many incidents are quoted in this connection. People of the village had a high re- 
spect of the boy. He was married at the age of 21 with Annapurna and after his mar- 
riage his father died in 1877 A. D. 

After miraculous arrangement for their departure to Narasoba Wadi, he had a short 
stay there, where he realised his mission and was often directed on its way miracu- 
lously. He came in close contact with Govindswami as well as Mauniswami who were 
much advanced along the path of self-realisation and lived for the betterment of the 
people at large. Vasudeva, who slowly but steadily marched along the path of highest 
knowledge, received explanation about the miraculous experiences, which he experi- 
enced on his way towards realisation. After the Parayana (reading according to rules 
within 7 days) of the GC, he left Wadi and observed Candrayana rite at home. He again 
went to Wadi on the Datta-Jayanti day and stayed there for about four months. Here he 
was initiated with a Mantra in a dream from Dattatreya and was directed to go to 
Managaon to work there. He came to Managaon with the idol of Dattatreya?* which he 
got with the grace of God at Kagal village on his way. Here he directed many persons to 
the right path and incidents about the removing wordly as well as other sufferings of 
the people are quoted. This stay of 7 years at Managaon with definite and prearranged 
programme with the solid support of God put him on a high level along the path of 
Yoga?" and of devotional knowledge besides his practical leadership in the town where 
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576 This idol was two-handed with Vara and Abhaya poses, with crossed legs (Siddhāsana), measuring 7 
fingers in height and was made of brass. His usual idol before him was of one head and 6 hands, 
though he has recognised the form with one head and 4 hands or even of three-heads and 6 hands. 
The idol of the last type was installed at Rajamahendri also. 

577 Once he was directed to read a book on Yoga written in Hindi in the form of a dialogue between Kabir 
and Dharmadāsa. Later on this book became his guide in the matter of Yoga. He used to go to a cave 
on a hill near his village which he left later on and then the temple of Dattatreya became his favourate 
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he was usually addressed as 'Sāstribuvā' by respectful people. The temple of Dattātreya 
at Managaon stands as a memorial to this saint who even in his short stay could attract 
and help many needy persons. It was at this place and in the very temple that he was 
once granted a boon by God that he should give necessary directions in view of the 
faith of men concerned and God would see to it that the desires of the devotees were 
fulfilled.9* From this day Vasudeva did not move an inch without the call (Adesa) from 
the Lord.*? He left the place in 1889 A.D. and started uplifting people. First he came to 
Wadi and later on moved from place to place. It was at this place that he gave highest 
type of knowledge to his wife who cried after her dead son. Shri Phadke has taken note 
of this rare incident in a dialogue between husband and wife, noting the fact that sons 
like Kapila and Dattatreya were heard of as spiritual guides to their respective mothers 
Devahūti and Anastya; this is somewhat rare and peculiar. Then Annapurna passed 
away” and on the fourteenth day of her departure he took Sanyasa at the age of 36. 

Though he took Sanyāsa and got Mantropadeša in dream from Dattātreya with in- 
struction to procure food through begging he had to go to Ujjain to receive his staff 
(Danda) from  Narayananandasarasvat. The spiritual lineage is as under: 
Acyutānandasarasvatī — Aniruddhanandasarasvati - Narayananandasarasvati — 
Vāsudevānandasarasvatī”!. 

Before considering the development of his devotion let us study his intimate rela- 
tion with god. We have already referred to his stress on devotion which is seen in every 
activity of life. We see a close relation between god and his devotee. The idol with him 
is not the representative of the Lord but is a living Lord in person. The idol, nay 
Dattātreya in that form, talks and behaves as if a friend talks and behaves with his own 
best friend. No doubt, Vāsudevānanda obeyed his directions yet the directions were not 
like orders of a master to a servant. We see Vasudevananda playing tricks with God” 
or even sometimes he did not pay any heed to them.” In such cases he always re- 
mained ready to face the result. Time and again, he had to please the Lord with prayer 
even though god would not be pleased until the very direction is carried out. This close 
relation between the two becomes clearly manifest when they become angry with each 
other. Thus Dattatreya would dive into the river Narmada, when Vasudevananda 
would not carry out his desire to have bath on a grand scale with scents and other rich 


place for penance 
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58 Vaisakha Krsna 14 of 1813 (Saka era) at Gangakheda on the bank of the Godavari. 

581 It is worth nothing that Narayanananda belonged to the sect of Shri Samarth Rāmdāsa and taking this 
into consideration Vasudevananda celebrated the day sacred to Ramadasa, which is known as Dasa- 
Navami. 

59? cf. the incident at Bhelsā village: Shri Gurudeva Caritra. p. 200. 

583 cf. Once he promised to go to Wadi and later on he was directed not to go there. He however chose 
punishment rather than break the promise. Shri Gurudeva Caritra Pp. 276 ff. 
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things and would only come out of water when promised to do so with a prayer.^* In 
the same way, Vasudevananda scolded his Lord when the latter tried to take him to the 
other world without the fulfilment of his desire to have a Sanyasa. He did nothing ex- 
cept following the instructions of Dattatreya quite faithfully. This short of intimacy be- 
tween the Lord and his devotee is quite rare and seems miraculous. In the same way his 
relations with Vithoba of Pandharpur, the river goddesses Krsna and Narmada, Lord 
Sankara and even with the mysterious personality of A$vathama are said to have been 
very intimate. 

He inspired many saints as well as common people of the time. A powerful saint in 
his time has always to guide the needy along the way of self-realisation and 
Vasudevananda did this successfully. Among his direct disciples the names of 
Nrsinhasarasvati otherwise known as Diksita Maharaja, Yoganandsarasvati alias Ganda 
Maharaja and Sitarama who was his brother are quite well-known. Even the photo of all 
the four in one is available. His relations with Brahmanandasarasvati, 
Lilanandasarasvati and others are also intimate and inspiring. Among householders the 
example of Ramacandra Shastri of Sinor in Baroda State is worth emulation. 
Ramacandra was very proud and arrogant as is always the case with youngsters. Later 
on, he changed his attitude knowing the worth of Vasudevananda and was directed 
along the path of Yoga. His discourse on the importance of Nama-Smarana (muttering 
the name of God) with Ramacandra Kamat, the critical editor of the GC, is well known 
and it has been published by Shri Kamat*5. Even once he directed such continuous Bha- 
jana-Saptahas with Mantras of different gods in each Saptaha in order to remove epi- 
demic calamity in the form of cholera at Brahmavarta.**6 

His love for the people was remarkable. He never discriminated between man and 
man on the ground of caste. Nrsinhasarasvati has a washerman, an outcaste and even a 
Mohamadan king as his devotees. Janardana had great influence over Mohamedans. 
Manikaprabhu and the Swami of Akkalakot had shown in the same way favour to per- 
sons of all castes and creeds. Vasudevananda did not lag benind. Once he showered his 
grace on a Parsi gentleman who came to Garude$war?* with pain in his belly. During 
his life time he got reconstructed many Masjids.^* An out-caste woman got a son at the 
age of 45, through his grace.*? Thus the spirit of equality is seen in his life even though 
he himself rigidly observed the rules laid down by the scriptures. 
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His greatest contribution to the development of worship is seen in a negative way. 
Shripadvallabh and Nrsinhasarasvati established worship with their penance and other 
divine qualities at three places. They are Wadi, popularly known as Narsobaci Wadi, 
Ganagapur and Kuravpur. These places had and still have definite programme before 
them. But at the time of Vasudevananda there were some forms of irregularity and cor- 
ruption in abeyance of the rules regarding the worship. Vasudevananda in his own way 
of improving the people, changed the Pujaris of the respective places and reorganised 
the organisations with formations of new rules and gave directions on right lines. This 
way of checking the worship, which would have otherwise gone on wrong lines, is also 
the great service done both for the people in general and for the places in particular. 

Among his strict discipline, rules regarding Sanyasa are strictly observed though 
others are not neglected. He had a staff (Danda) not only in the physical torm but also 
in the spiritual sense, which refers to the control of speech, body and mind. He never 
uttered a harsh word in his life to even persons of low status. His way of giving right 
advice to persons was always indirect. Mostly he believed in practice rather than in pre- 
cept.” Many times even when he had a Samadhi people especially the worshippers of 
Wadi, understood what he wanted to say for there was some sign during that time. His 
control over the body is seen in his indifference to it. He always performed penance and 
observed fasts from time to time and never took medicine when he fell ill. But inspite of 
all these, he followed his daily time-table quite regularly and according to his princi- 
ples. This very fact proves his mental power. He always travelled on foot and never by 
rail, in a motor or even in a cart. He successfully practised the spirit of renunciation. 

The observance of the rule to stay for not more than three days at one place except 
in monsoon when the longer stay of at least four months is allowed, helped the devel- 
opment of the school in an indirect way for Vasudevananda happened to travel almost 
all over India. His twenty three years™! after renunciation were spent in travel inspiring 
people by his own conduct, by his talks on the Gita, BhaP and other religious books and 
by way of keeping a question time when people asked questions about their doubts and 
difficulties. The perusal of his camp life during the four months of monsoon would give 
us some idea of his long travel which was carried out on foot. In the same way a perusal 
of his daily programme?? during these camps which started right from four o'clock 
early morning till eleven at night with various kinds of activities will show what solid 
work he did for the uplift of society in general. Pangarkar has rightly said of him that a 
saint like Vasudevananda could create such an environment that no evil thought could 
enter our mind. Such a great influence could not be created even by joint efforts of hun- 
dreds of writers. His renunciation, penance, purity of actions, study and realisation 


50 Cf. His utterance ^ ini $è WT Gita ”. 


51 The places of Caturmasa selected by him are as under: — Ujjain, Brahmavarta (four times), Haridwar 
(twice), Badarinarayana, Petlad (near Indore City), Tilakvada (on the bank of Narmada), Dwarka, 
Cikhaldā (on the bank of Narmada) (twice), Mahatpur, Narsi, Badhavai, Tafijavar, Muktyala, Pavani 
(on the bank of Venganga), Hāvanūr (on the bank of Tungabhadra), Kuravpur (on the bank of 
Krishna) and Garudesvar. 


52 cf, Sina qi : pp. 33, 176, 217. 
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with his worship of Dattatreya and divine Brahminhood - these are the qualities rarely 
to be found in this modern age.” 

But this does not mean that he was a strict orthodox Brahmin of his time. 
Dattatreya-worship has always allowed independent thinking and has never been 
bound down by narrow principles. Such leaders always relaxed the rules of caste and 
Āšrama if it served certain definite purpose. They carried out the principles in the right 
spirit. They kept an open mind and never followed them blindly. Thus Vasudevanand 
even though a Sanyasi, never discarded the worship of the idol of Dattatreya. He al- 
ways took cooked food only from a Deccani Brahmin family. He never returned to 
Managaon after leaving it according to the rules of renunciation but he followed the real 
spirit of Sanyasa and maintained association with the mother and the motherland.5?* 
These and other instances in his life clearly showed that he was an independent thinker. 
He is said to have given his opinions on many other topics such as Mantra, Tantra, Evil 
spirit (Pi$aca), the equality of Prakrit with Sanskrit, Atithi, Prarabdha and such other 
topics which are referred to in his life-sketch published by a specially appointed com- 
mittee of his followers. 

We have already referred to the talks given by him during his stay at different 
places. His mode of explaining the difficulty with simple examples from daily life, at- 
tracted many hearers. His calm and yet direct answers to questions asked by his spiri- 
tual followers gave him a high and respectful place in their hearts. His knowledge of 
the Vedas was profound yet he could sustain interest of the public when he talked on 
Marathi works like Jnanesvari, Dasabodha and many such other works. Many a time he 
himself composed certain Ākhyānas to be recited in religious gatherings. 

In the same way, his contributions to Marathi and Sanskrit literature is great and 
valuable. He is the only person who has written much on the Dattatreya Worship. In 
fact, he is a pioneer in collecting all the materials about the worship and put them in his 
works. Ekanatha laid stress on the Bhagavata and being devoted chiefly to Vithoba his 
pen began to work in that direction. Dasopant, known for his quantity, has however 
laid stress more on the Gita and the Vedanta than on anything else though, we get from 
him many stotras on Dattatreya and valuable information regarding Dattatreya's work 
in Dattatreya-Mahatmya written in Sanskrit. Yet this is rather a modest beginning. 
Vasudevananda started as if a big concern and wrote on the worship whenever he got 
time and contributed a lot towards the enhancement of the worship with a permanent 
record. He did work on this line which was so great and exhaustive that people be- 
lieved him as the chosen person for this kind of work and Shri Kamat had to face in the 
beginning severe attack on his work regarding critical edition of GC, the work which 
was left undone by Shri Vāsudevānanda.””5 The people argued that if the critical edition 
of GC was needed, Dattatreya would have directed Vasudevananda towards that as he 
had done in case of his Guru Samhita, Dvisahasri etc. No doubt Shri Kamat faced this 
attack successfully uniformly showing the same respect for Vasudevananda. 
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Before examining his literary works, it is worth noting that he never wrote a single 
work (same was the case with his action) without any direction from Dattatreya. Such 
sort of humility is always shown by writers on religious topics and we have already 
seen it in GC. But here the case, it seems, is somewhat different. Most of the works have 
either an introduction in the beginning% or a letter written to a devotee” while send- 
ing a copy of the manuscript after finishing the work in which the author himself made 
a reference to certain divine element in the work. Thus while writing about Shri Guru- 
caritam in Sanskrit he was unaware of the total number of verses written in it but at the 
end of it the number was shown as two thousand. Hence its another name was 
Dvisahasri.5* Again this book has another miraculous event associated with it. Fifteen 
years after its writing a commentary was written by the author without having a copy 
of the original book. In the same way Guru Samhitā, a translation into Sanskrit from 
Marathi GC, has also a divine history behind it. We cannot pass over such mystic 
element which has direct proof of letters from the author himself who has always taken 
care to see the truth without any desire for fame or worldly things by simply saying 
that it shows the humility of the author. It is certainly more than that. Moreover, we 
have just another reference wherein we see that the author is not able to proceed further 
in writing an article which was demanded by the devotees for preserving their continu- 
ity of thought which was often disturbed. This article, the Swami writes in one of his 
letters,°! the Lord did not desire to be completed as there was a chance of its being used 
for attacking their opponents. In this way, it is something more than the humility, 
which can be seen and which yet remains unexplained and mysterious. 

The committee, which was specially appointed to publish the complete works of 
Vasudevananda on his 100th birth-day anniversary has published all his works in nine 
volumes”, the last of which also contains a short biography of the author besides his 
famous Vedanivedastotra on Nrsinhasarasvati, Krsnalahari, Akhyanas, useful for 
Kirtana and Pancapaksika, a treatise an astrology. We have already referred to his Guru 
Samhita and Dvisahasri both of which are based on GC and are now used for Saptaha- 
Parayana purposes by Sanskrit knowing followers. The language of Guru-Sarnhitā, is so 
lucid and simple that even a beginner in the study of Sanskrit language can grasp the 
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599 anaga, P.22 refers to the letter of this substance from the author. The letter is still in the 
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of commentaries written by the author himself. Most of the works have a commentary from the author 
in which we get an idea of his wide knowledge besides clarity of thought. Moreover, each Puspa has 
an introduction from learned personalities discussing the work critically while there is whole hearted 
support from many in translating the work into Marathi. 
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meaning of the book and can enhance his knowledge both in language and literature. 
There is yet another small book based on GC called Shri Gurucarita Kavyam, which is 
otherwise called Trisati having 309 verses in different metres. The way in which the au- 
thor refers to the whole story of GC sometimes even in one stanza is wonderful with its 
peculiarities of handling the metre, sound and sense and the formation of various 
Bandhas at the end. The prowess of his pen on this line is more vividly seen in epito- 
mizing the essence of each chapter in his Guru Sarnhitā.* 

Besides the works based on GC we have a very useful work from him called Datta- 
Puranam. It deals with the life and the work of Dattatreya in the Pauranic fashion with 
all the five requirements of a Purana. It has 64 chapters divided into 8 Astakas, each of 
the 8 chapters is on the lines of old Vedic division. It is considered as an encyclopedia of 
Aryan civilisation by Shri Phadke.** No doubt it is written with a soft pen and now the 
absence of a Purana narrating the story of Dattatreya in detail is not felt. This Purana 
has been given another shape in Marathi under the title Shri Datta Mahatmya. It is writ- 
ten in Ovi metre and those who do not know Sanskrit, can very well understand what, 
he wanted to say in the Purana. Like Shri Datta Purana we have a short treatise, about 
the life of Dattatreya a book called Shri Datta-Campüh. Besides interesting narration 
and clarification of thought we have many Alankaras used in a natural way, which 
throws light on his knowledge of the subject. Over and above these big works, we have 
some small pieces like amaan Ram, agna, RTR 
while IAR, AAAS, ACHAT in two parts and FIRSTS are based on 
the knowledge of Vedanta among which the last two were in Marathi. 

Besides these works FARR, Jaa and Fete deal with the topics which their 
very names suggest. In the same way MIRIA in Marathi contains many valuable instruc- 
tions to ladies. 

His stotras both in Marathi and Sanskrit are interesting from the view point of their 
friendly and devotional touch. His Karunatripadi — three Padas - sung for getting 
mercy (Karuna) of god, is still sung at Narsoba-Wadi and his Abhanga® composed af- 
ter the incident of the idol of Dattatreya having dived into the waters of the Narmada as 
quoted previously are instances in point. In the same way his Abhanga on Santama- 
himā** reminds us of his predecessors Ekanatha and others. In all these small composi- 
tions we see his deep devotional heart and his deep store of knowledge in dealing with 
the metre, Alankaras, his mastery over vocabulary. Many a time he adds new words, 
his fondness for mentioning the name of the metre of the verse, his Antarlapikas of 
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many Mantras besides his name in a single stotra*" are astonishing, while his Stotras 
praising almost all gods and goddesses whom he worshipped during his long travel on 
foot show his broad outlook of devotion to the Almighty, who has manifested Himself 
in various names and forms. This stress on devotion, as we have already said, was 
well thought of and was consistent with the need of his time. We shall here quote the 
words of the then Sankaracarya of Srngerī Matha said about him which will show his 
worth: "Oh pupils, you have not recognised the worth of this great Sanyasi who has 
been here today and this makes me speak a few words about him. He is the very 
Dattatreya in human form mainly due to pious deeds of his parents. He like 
Sankaracarya, the great, is carrying on the work of uplifting and enhancing Dharma. He 
observes the rules of Varna and Aśrama strictly and has uplifted many people guiding 
them along the path of action, devotion and knowledge ".9? Even Shri Pangarkat while 
paying a tribute to his literary penance (Vangmaya Tapa) in the sense described in the 
Gita, speaks of him as a saint rarely found in the present age.9? 

Such a personality finished his mission on earth on Jyestha Krsna 30 at half an hour 
before midnight in 1836 (Saka era) i.e. 1914 A.D.‘ His Samadhi is at Garude$war on the 
bank of the river Narmada where he stayed in the later years of his life. He has a large 
number of followers and his 100th birth-day anniversary was celebrated in a grand way 
at Garudeswar which has now become a place of pilgrimage for Dattatreya- 
worshippers. The occasion became all the more inspiring by the presence of Shri Ranga 
Avadhuta of Nare$var in Gujarat whose life and work are discussed in one of the fol- 
lowing chapters. We shall now close this chapter by quoting a verse from the Stotra*!? 
written in dedication to the Swami which describes his work and pays him a glowing 
tribute. 
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608 Cf. His words to Sundara Shastri at Cidambarksetra : 

^ TATA SMA sas R UA tita IATA gIUI Arey, 

ar RA el ae Sarat FT «mel Safty BRA at al.” seqq p. 249. 
609 Cf, Sis eqsraRet, P. 254. 


610 Cf, SPIRAR, P. 92. 


61 


= 


His Samvatsara of birth and death was the same about which the following stanza is guoted which 
refers also to his name and stage: “ 


areal darit Seat St STE 
aridi VIE aia «m e 
Wer AGT ama utar 
aU dt amor Ergot R 
mÅ d shat ATA amari 
ad ur smear Gat ear a 
TÈRME, p. 36. 
62 Printed in dedication in Rgveda Samhita Part 2, published by Vaidic Saméodhana Mandala, Poona. 
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saatma aaga: Fer 
IATA g Aa Hae TU 
aa aa afar researc 


UTR Aas ASR: Mag ute: u 


(ii) Yoganandasarasvati (Ganda Maharaja ) 
1869 A. D. — 1938 A. D. 


The life of Shri Yoganandasarasvati is a worthy example of a true disciple. It shows 
how a man, however, ignorant, achieves his final emancipation from the clutches of his 
spiritual enemies if he gets the grace of a Guru through his faithful devotion and ser- 
vice. He was born at Telangpur near Surat in 1869 A. D.‘ His original name was 
Kalyana but from his very childhood he had a strange behaviour which earned for him 
the name 'Ganda' (literally it means mad). 

He belonged to a Brahmin caste of the Anavil community and first served in a 
School-board and then in a private firm. He went out in search of a Guru having been 
dissatisfied with his life, when he had a quarrel with his boss leaving his wife, whom he 
married at the age of eight. At last in 1897 he met Vasudevanandasarasvati and ac- 
quired a place by his side. Under the guidance of his worthy Guru he achieved peace 
and became immortal‘ as one of the best disciples of Vasudevanand. 

Ganda Maharaja worked mostly with Swami Maharaja and moved with him. He 
was given instructions by his Guru at intervals and thus he practised Yoga first at 
Nikora and finally at Broach in Gujarat and guided people through his devoted actions 
and selfless devotion. In the later years of Vasudevanand, name of Ganda Maharaja was 
mentioned with respect paid to a Guru. If we look into the strict disciplined life of 
Vasudevanand we can judge how Ganda Maharaja must have impressed his Guru and 
the people by his behaviour and sincere devotion. 

He had only a smattering knowledge of any language, yet he had written a big 
book in Marathi language, dealing with the life of his Guru, viz, Shri Gurümürticaritra. 
Moreover, he has written another short sketch of his Guru in 24 "Ra. Both are in prose. 
His AARET is also a worthy attempt, which deals with the duties of women as the 
name signifies. 

After the Samadhi of Vasudevanand, he stayed for some time at Broach and then 
went on tour where he guided the needy and finally settled at Gunjgram on the banks 
of the Godavari river. Here he passed away in 1938.95 He has a good number of follow- 
ers near Gunjgram where they have built a Samadhi while curionsly enough he is com- 
paratively less heard of in his native place in Gujarat. 


613 Mārgašīrsa 15, 1925 (Vikrama era). 
614 Cf. TSI HA IPA AT et ss sais 

ON AT AAA, Fad He GATT SEs III. 147.57 
615 Phalguna Krsna 12, 1994 (Vikrama era.) 
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CHAPTER XI 


Sripanta Maharaja Balekundrikar 
(1855 A.D. — 1905 A.D.) 


Generally it so happens that worship and penance practised in a family bear fruit in 
due course long after the seed is sown in the soil. The case of Sripanta Maharaja is an 
instance in point. His ancestors were the devotees of Dattatreya and GC was their 
prayer-book. It is said that in a dream given to one of his ancestors Nrsinhasarasvati 
had given a call that he would be born in his family after seven generations. The result 
was the birth of Sripanta. 

The family name of Sripanta Maharaja was Dattātreya.*!6 His father Ramappa was a 
devotee of Dattatreya. His mother Godakka alias Sitabai was also an ardent devotee of 
Dattatreya quite in keeping with the tradition of her family. One of her ancestors had 
read the Guru-Caritra-Saptāha standing on one foot. Thus the atmosphere in which 
Sripanta was born at Balekundri eight miles from Belgaon in the Sangali district was 
very pious and inspiring. His birth date falls on Sravana Krsna 8 of 1777 (Saka era) 1.e. 
3-9-1855 A.D. 

His education was over in 1880 A.D. when he passed the Matriculation Examina- 
tion. Before that he passed even the Public Service Examination which existed at the 
time of Srīpanta Mahārāja. He then accepted the job of a teacher and carried on his 
worldly duties as well as advance in spiritual progress. He was a successful teacher, an 
ideal householder and an able spiritual leader. His life is a very fine example like that of 
Ekanatha of performing one's own duty besides going ahead towards the path of libera- 
tion. 

When he was at Belgaon for his English education he happened to meet 
Bālāvadhūta, an Avadhuta of a high order. Balavadhuta alias Balamukunda always 
moved in ecstasy playing on Ekatari (lute with a single wire, used for devotional pur- 
poses). He became his spiritual preceptor. Balavadhuta was also pleased to see the in- 
born spiritual quality of the disciple and chose him as his successor to carry on the work 
of Avadhūta-Mārga. His spiritual lineage was as under: Dattātreya-Rāma Caitanya- 
Balappa (-Balekundrikar). Balappa went away after preparing the disciple saying that 
he had the intention of going to Srigaila but never returned while leaving Srīpanta alone 
to carry on his work. He assured him that he was always with him, giving strength" 
and that he would be directed, if difficulties arose, by saints. This actually happened 
when Sripanta met Siddhàrüdhaswami at Hubli and Kalappa at Belgaon. The latter, 
though in the service of the forest department had high spiritual advancement and his 
discourses in Kanada language, translated into Marathi by Sripanta, are seen; in the 
private collection of Sripanta. Siddhārūdhaswāmī guided him twice in his life and 
Sripanta stayed with him even for a longer period. In the same way a saint known as 


616 His name according to his horoscope was Srikrsna but was called Dattātreya owing to worship of 
Dattatreya in the family. 


67 ^ Wr peat él Gea IOS STE ”. 
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Mauni Bengali Swami gave him much help in solving Srīpant's difficulties in the spiri- 
tual field. 

This spiritual progress which is steadily advanced towards perfection is seen in his 
works written from time to time either to guide his disciples or on certain occasions to 
give out his experiences. His poetical Padas are collected under the name of Sridatta- 
Prema-Lahari; while all his works are collected as $ridatta-Prema-Lahari-Puspamala, 
having 8 volumes. His life, in fact, is divided into two parts, according to his spiritual 
experiences seen in his works. The first part which he himself has called Jnana-yuga or 
Vicara-yuga reveals his progress towards his perfection which he acquired by reading 
the works like Yatharthadipika of Vaman, Bhavarthadipika and Amrtanubhava of 
Jüaneávar, Avadhüta Gita, $rimadbhagavadgità and others; the other part of his life 
called Anubhava-yuga or Avadhuta-yuga by himself which narrates his experiences 
after his attainment of perfect bliss. Thus his earlier works are based on devotion to- 
wards Balavadhuta, his preceptor in one way or the other, while later on he is seen talk- 
ing with the Lord on equal terms. Thus, Sribalamukunda-Bodhananda-Gutika (Kalyana 
Caritra), Balabhodhamrtasara, Prema-Taranga, Atmajyoti and such other works sing 
the praise of the Guru and the experiences in the state of a Sadhaka, while Bhaktalap 
shows the devoted heart of a son with regard to his father who was looked upon as 
God. His later works Paramatmanubhavaprakasa, Anubhavavalli in two parts, Gitasara 
and other discourses to his disciples are the fruits of the perfect stage attained by him. 

During all these activities about spiritual uplift his worldly duties were never ne- 
glected by him for he believed that the worldly affairs were means towards attaining 
certain qualities required for advancement on that path. Even his Guru directed him 
so? in the same vein and thus he never gave way to any kind of weakness arising out 
of worldly events like death of a father or a son or other relatives, financial trouble, and 
opposition from his spiritual brethrens. 

During his life time he carried on his mission by celebrating Datta-Jayanti and by 
holding other religious festivals giving discourses on various topics in a fluent and 
powerful speech and by following a regular programme of prayer-songs ( Bhajan) ei- 
ther in a pandal specially prepared for the purpose or at various places previously ar- 
ranged. His sphere though limited was very import tant and inspired many with higher 
values of life. He even gave Diksa to many among whom Ramananda was prominent. 

After his disappearance in 1905 A.D.9? his followers built his Samadhi at 
Balekundri and great care is taken to see that the followers who go to visit the place out 
of respect get facilities. All his works are published again. His life was very simple yet 
inspiring to many. His biography consisting of 52 chapters in the Ovi metre (about 7000 
Ovis in all) written by Vaman, one of his disciples, is still awaiting publication along 
with his other works based mainly on the unpublished collection of Srīpanta Maharaja's 
talks and anecdotes. 


68 Cf, ^ Fa Yor aa BAT Ger Ada er TES.” 
619 Agvin Krsna 3, 1827 (Saka era). 
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CHAPTER XII 


Saibaba 
(? -1916 A. D.) 


When we think of the life and work of Saibaba number of questions arise in our 
mind right from his origin, birth, caste and even the line on which he worked to many 
other things that are attached to his name not only in the popular mind but also in the 
minds of the educated. He is a mysterious personality whom everybody interpetes in 
his own way and no interpretation could give a complete picture of the saint. This is 
perhaps the reason why he is Rama, Krsna, Hanuman, Sankara, Ganapati, Guru, 
Dattatreya, Swami of Akkalakot — all rolled in one according to viewpoints of different 
devotees. Saibaba on the whole stressed not one particular worship but encouraged 
the form of worship that appealed to his devotes. He tried to reconcile hostile elements 
in his life and today we see that he has the followers of all caste and creed who closely 
co-operate in worshipping the saint. Though he has been considered as incarnation of 
various deities by different devotees his name is now more closely connected with the 
name of Dattatreya rather than with that of any other deity. 

His chief disciple Upasani Maharaja believed him as Rama‘! and it seems his view 
is based on the fact of Saibaba's desire of celebrating the Rama-Navami-day every 
year? — and this is practised even today. It is however surprising that we find a beauti- 
ful temple of Dattatreya at Sakori the place where Upasani Maharaja stayed while noth- 
ing is found at Shirdi. Even the Pādukās at Shirdi are those of Sāībābā's Guru and not of 
Dattatreya. Yet many believe him as incarnation of Dattatreya carrying on the work of 
the Swami of Akkalakot and hence of Manikaprabhu who started the school of Sa- 
kalamata. Equality between all sects and confidence in the achievent of the highest goal 
by those who hanker after the fundamental principles of that school. If we have to judge 
his spiritual lineage from the work which Saibaba carried on it seems to be as under: 
Manikaprabhu, Akkalakot-Swami and Sāībābā.*> These put him in this line of thought. 
Moreover, his relations with Dasaganu who gets the credit of introducing Saibaba in his 
proper form to the world at large, are worth noting. Dasaganu has always introduced 
him as the trinity in a combined form? interweaving all his various contradictory ac- 
tivities. Lastly many incidents are quoted to prove his oneness with the Swami of Ak- 
kalkot and Dattatreya.95 


60 Cf, MSTA, p. 14. 
621 Cf. His words in one of his verses: 
TAT RA Tad) Cad Ss THAT ATTA 
62 Cf, Aaa p. 81. 
63 Even his connection with Manikaprabhu is inferred and it is said that once he went to Manikanagar 


before he established at Shirdi Cf. AE, AAA Sat tt FA, p. 21. 
604 Cf, AAA p. 13, 92-93 cf. also LIRA ch. 4. 


625 Cf, ATA, AAA d BA p. 59 ff. Also cf. ALAM pp. 67-68, 70-72, 108. 
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These ideas attracted people towards Dattatreya worship and we see people wor- 
shipping Dattatreya along with Saibaba. His birth date is unknown, yet he was at Shirdi 
many years before his serious illness in 1885 A.D.°° When he was once asked about his 
parenthood he said "the world is our village, Brahma, the father and Maya the 
mother." Here the Swami of Akkalkot's reply to the same question of parenthood is 
worth comparing. The one gave out divine parenthood created in certain behaviour as 
an illusion of being a Mohamadan while the other spoke of himself as the lowest type of 
parenthood and was recognised as a Brahmin. Yet both unknown to the people in their 
true colour recognised the equality of all castes creeds, and sexes and attracted all types 
of devotees for their uplift. 

He has practically written nothing though his thoughts are collected in different 
books published by his devotees.° He laid stress on constant faith (Nistha) and pa- 
tience (Sabūrī) as he always demanded these two ‘coins’ from his devotees. Perform- 
ance of one's duty and the worship of one's own family-deity with pure heart seem to 
be his essential preaching. He spoke without any reserve and gave rude shocks to or- 
thodoxy. His programme of dining together is an instance in point. Yet he never en- 
couraged anybody to change his old mode of worship. This way of handling the two 
hostile and antagonistic groups is rather a special feature of these saints. He finished his 
work in 1918 A.D. on the day of Agvin Sukla 10. His followers are found all over India 
and they flock together at Shirdi where his Samadhi is seen even today with the Masjid 
called Dwarakamai where he used to stay. The sacred ashes called Udi” are even now 
applied to the forehead with full faith. There are many institutions standing on his 
name in all big cities and the followers have their Head Quarters at Madras. 


66 Cf, MSTA p. 26. 
$7 Thid, p. 10. 
95 Cf, WSI p. 344. 
99 Udiis described thus: 
IR Id Sha SH TA Ga: | 
SHRISH aa Cala: TH sitzt JÀ: t 
qd FÄR me HTT ATTRA: | 
RU R Sh ilediaifa alia: u 
Even a line is ascribed on Saibaba's name which runs as under: 


Tad UH Sesh, sata ai Seis, MATA, p. 285. 
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CHAPTER XIII 


Noori Maharaja 
(1869 A.D. — 1923 A.D.) 


We have already referred to two great names of Alama and Bakaprabhu when we 
alluded to the life of Manikaprabhu. Both were Mohamedans and they even influenced 
the Hindus, but reliable sketches of both of them are not available. However the life of 
Noori Maharaja a Mohamedan saint who was considered an incarnation of Dattatreya 
by his followers and who had wide experiences$? has come into light and the following 
information is based on it. 

He was born at Ahmedabad in the year 1869 A. D. He was a descendent of the two 
illustrious saints Ropan Baba (Mohamed Raoof) and Tahch Baba (Mohamed Taher) who 
hailed from Asia Minor. According to some they came from Bagdad. They lived in the 
time of the Shah of Lucknow and Oudh and graced his court. They received lands in 
Raibareilly District as a mark of appreciation of their service (Uttar Pradesh). His father 
moved to Ahmedabad owing to some unfavourable incidents and joined the British 
Regiment as a sepoy. Here Noori was born through the grace of Nizam Uddin Awalia, 
in the old age of his father, who had all nine daughters but no male issue. The boy was 
named after the Awalia as Nizam-Uddin Abdul Karim Noort. Unfortunately he lost his 
father after two years. 

Having spent his childhood in difficulties he somehow finished his primary educa- 
tion. One day while returning from the school, he accidently met a pious Fakir?! who 
was impressed with his personality and chose him as a fit person to receive spiritual 
instructions and showed him the way to perfect bliss. He saw a strong "Effulgent light" 
and from that time the young man was very happy even while facing miseries of the 
world. He then studied many books on religion and philosophy and came in contact 
with another great Fakir?? who initiated him in the Noorī-Panth which lays emphasis 
on the ‘Light’ that is hidden in one's heart. 

He has written a few poems in Hindi. But more interesting and appealing are his 
lectures on various topics. His eloquence was highly impressive. He expressed the es- 
sence of all religions, especially of Hinduism and Mahomedanism. Thus he attracted 
devotees from both the religions. He tried to establish a world religion and has framed 
certain principles for that taking into consideration all the common points of the two 
religious systems. He tried to destroy the narrow ideas of caste and class and attempted 
to establish common brotherhood both by precept and practice. 

He has many followers besides his three sons and two daughters, one of whom is 
dead now. He travelled widely in the Western and Southern parts of India and finally 


630 Once at Shahapur in the Thana district on 4th February 1913, Nooribaba was asked to pose for his 
photograph. The photo was taken and when it was enlarged it showed Nooribaba not with his usual 
one face but three faces. It is this incident which connects him with Dattatreya along with his mission 
of life for synthesising differences in the world. 

631 His name was Peer Ibrahim Abdul Oolai and belonged to Cawnpoor. 

$? He was called Abdul Hoosein Noori of Marehra. Marehra is in the Etwah District of Uttar Pradesha. It 
was because of this Guru that he became famous as Shrinoorenoori. 
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settled at Thana near Bombay. At present his Daragah is seen there and his devotees 
still visit the place to fulfil their vows. He passed away on the 10th of December 1923 A. 
D. 
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CHAPTER XIV 


Sridatta Maharaja of Aste 
(1894 A.D. — 1925 A.D.) 


In the galaxy of stars that shine today through the grace of Vasudevananda- 
sarasvatī* the name of Sridatta Maharaja of Aste is notable both for his young age as 
well as for his achievement. The severe penance and the strict discipline of 
Vasudevananda are clearly reflected in him. In fact his life is much more influenced by 
Vasudevananda than by anybody else and we see many points of similarity between 
them for example the habit of travelling on foot with minimum requirements, that of 
giving sermons through one's own actions and his disciplined life and the usual reading 
of Pauranic books in the evening. 

His original name was Narahari“ and he was the third son of Vasudevarav, a 

_Rgvedi Dasastha Brahmin of Sakal branch that belonged to Gautama family (Gotra). He 
was born in 1816 (Saka era) on Agvin Sukla 1 at Vathār village in Kolhapur district. He 
was eighth from Ekanatha in his lineage. His mother Muktabai had a daughter named 
Kasi and three sons Sakharama (eldest), Vaman and Narahari. Kasi was married at 
Shiral where later on the whole family shifted owing to the death of Vasudevarav in 
1827 (Saka era). 

He could not study further, left home at the age of thirteen and first went to Wadi 
and then proceeded to Ganagapur. Here he suffered from Cholera and during illness, 
he got a vision of Dattatreya who gave him Tirtha (purified water) and directed him to 
return home. After returning home he never stayed there but put up at the Datta 
Mandir situated in the outskirts of the village and then proceeded on a pilgrimage on 
foot. During his journey he used to read GC besides muttering God's name and reciting 
prayer-songs. 

Here he met Harihara Maharaja so famous in Varad and who was the spiritual 
brother (Guru-Bandhu) of Vasudevananda. Harihara Maharaja was also called 
Vasudevanandasarasvati later on after he turned a Sanyasi. He gave him a Mantra and 
took him along with him on a pilgrimage where, besides all India travel, Datta 
Maharaja happened to visit Girnar and got the vision of Dattatreya in visible form. Af- 
ter this his Guru directed him to go to Vasudevananda (Tembe) to learn practice of 
Yoga. Tembeswami gave him necessary directions and asked him to stay at Paithan for 
practice (Abhyasa) and to approach him whenever he found any difficulty. Thus at the 
age of 18 he experienced the rapture of Samadhi and got guidance when necessary from 
Vasudevananda. 


633 His connection with Tembeswami of Garudesvar is due to a direction from his Guru, whose name was 
also Vasudevanandasarasvati. His spiritual lineage is as under: Sripadaswami - Sac- 
cidanandasarasvati — Visvamurtisarasvati — Anantasarasvati — Trivikramasarasvati - Vasudevananda- 
sarasvatī (not Tembe Swami) - Sridatta Maharaja. 

634 His name Datta was due to his short sign written in letters and in other usage, after his arrival from 
Ganagapur. He was known as Dattatreyabuva, Brahamacari from the very early time, when he stayed 
in the temple of Dattatreya at Vathar. 
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Before he finally settled at Aste in the Satara District he travelled on foot to many 
places during which Krsna Pradaksina (to go round the river Krsna) pilgrimage to 
Rāmešvar and his long stay at Tafijavar were notable incidents of his life. At Tafijavar 
he studied many unpublished books in the library there and the reading of the book 
Ramasohala of Meruswāmī* gave him pleasure through its descriptions of 
Atmasaksatkar. Here he started celebrating the day of the departure (Punyatithi) of 
Vasudevananda (Tembe) besides giving daily discourses in the evening on Sridatta 
Purana and Sridatta Mahatmya written by the latter. Here he performed 
Gayatripura$carana and many other ceremonies on the spiritual line in which the instal- 
lation of Datta-Yantra specially prepared for him under his supervision is worth noting. 

At Aste the place of his final settlement and Samadhi he had a continuous and 
crowded programme from four in the morning till twelve at night. It included his rou- 
tine rites including Samadhi for three hours, discourses about Datta Mahatmya, read- 
ings of Guru Gita, Avadhūta Gita and question hours both in the afternoon as well as at 
night. He took his Bhiksa once through begging and did not take in his personal use 
anything that was offered to him as a mark of respect. He did not allow anyone to touch 
his body** nor did he touch money. In short, he lived a life which gave lessons in strict 
discipline regarding plain living** and high thinking and of hard penance without de- 
pendence on external things. 


635 Here he experienced many things, which added to his faith and knowledge and after their completion, 
it is said, he got a vision of Dattatreya, with three heads and six hands having the usual emblems at- 
tached to them. 

66 About this book Pangarkar says that it is rather an encyclopedia than a book on the topic. Meruswami 
has written much in addition to this book. For detail please cf. A. 41. &. 3, P. 762 ff. 

$7 People had to bow down from a distance and were never allowed to touch his body. 

$$ He used only two clothes during all seasons and slept on the skin of a black antelope (Krsnajina). 
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His meetings with Diksitaswami™, Sankarācārya* of Karavir Pitha and many such 
others who desired the company of saints like himself are important events in his life at 
Aste in addition to his great performance, attended by thousands namely, the installa- 
tion of Dattatreya's idol, that he kept with him.‘ He even attracted the king of Pha- 
latana named Nanasaheb and stressed with him the point that Karma Marga was the 
foundation of Upasana. Thus it seems his emphasis is on Karma though it implies that 
Karma should be such as would lead to Upasana. Moreover, the whole of life was spent 
in carrying out Upasana in various ways and in trying to follow the same strictly ac- 
cording to rules laid down by his predecessors, especially by Vasudevanand (Tembe ). 

It is said that he had written a book containing impressions what he formed while 
reading books in the library at Tanjavar. But that is not available at present. His 
thoughts on studentship (Sisyatva) are such as would depend on the man and his ca- 
pacity to follow his Guru. He once told that the stream of knowledge was open to all. 
Nothing was kept secret from anybody. Whoever wanted to quench his thurst for 
knowledge might do so according to his capacity. He took Samadhi on Phalgun Sukla 6 
of 1847 (Saka Era) i.e. in 1925 A.D. at the age of 31. His Samadhi is seen at Aste where 
his 'Day' is still observed. His birth-day is still celebrated at Isalampur, by his followers 
who are found there in large numbers. 


639 He showed many things used by Tembeswami. The most important of all the things was his short 
notes on the Upanisads. 

640 He was known as Pisavikarswami. Datta Maharaja has mentioned some books in his library at Kol- 
hapur. 

641 The idol is 3 headed and 6 handed. The peculiarity is that it has the god Siva in the middle. For photo 


cf. FENI Ud AKA, opp, page 158. 
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CHAPTER XV 


Narayana Maharaja Kedgaokar 
(1885 A.D. - 1945 A.D.) 


Manikprabhu was known for his divine power from his very childhood. So was 
Vasudevananda. We have the third case in Narayana Maharaja of Kedgaon who re- 
nounced the world at the age of seven and at the age of about fifteen was directed to go 
to Ganagapur through a divine call. He was born in 1885 A.D.“ His father Bhimarav 
was a god-fearing man who served in Nizam State. His forefathers migrated to Ba- 
galkot from Shindagi - a small village in the Bagalkot Taluka in the Bijapur District. At 
Shindagi one of his forefathers Bhimasankar“ by name, was both a poet and a saint, 
whose Padas™ are even sung now, at Ganagapur at the time when the Palanquin of the 
deity on every Thursday is being taken round the temple singing prayer-songs by devo- 
tees. His mother Laksmibai passed away when he was only five years old while his fa- 
ther died a little earlier when he was only two years old. After the death of the parents 
he wandered for about 4 years from one relative to another and at the age of 9 he left 
them for ever. Very little is known about the period of 7 years though a few stray refer- 
ences of his wanderings are traced out. All the anecdotes pointedly refer to one single 
fact that is that he suffered and thereby learnt a lot and that gave a new turn to his life. 
Among all his experiences his vow never to beg of anyone anything stands in bold re- 
lief. Even mcney put, later on, before his feet along with other things like cocoanut, ba- 
nanas etc., was returned as a token of his grace (Prasada). His bitter experiences of the 
world were, however, mixed with good ones also. Tryambakrav of Arvisa village who 
originally belonged to Bopagaon village near Poona recognised his worth and thought 
that if the boy was properly trained he might shine out. Having learnt about the will- 
ingness of Narayana he came to Arvisa from Bopagaon where he had gone for some 
work. Here, in Arvisa, the wife of Tryambakrav whose name happened to be coinci- 
dently the same as that of his mother had a dream that she should receive the boy well 
and consequently Narayana, as soon as he entered the house and saw Laksmibai called 
her 'Ai' (mother). This relation of mother and son remained for ever even till his final 
settlement near Kedgaon, though at Arvisa, he had been only for six months with them. 
After that he was directed to go to Ganagapur. 

After going to Ganagapur he stayed at Sangama three miles away from it. This was 
the place where Nrsinhasarasvati stayed and developed the present worship. Here 


92 Adhika Jyestha 6, 1807 (Saka era). Tambe Shastri fixes the date at about 1891 A.D. but the former is 
reliable as it is based on his horoscope found afterwards. Cf. ĀIARTITARA, p. 23. 


65 His original name was Sankarappa but it was given at the time of initiation by his Guru Appaya 
Swami in remembrance of his (Sankar's) friend Bhimappa who could not come at that time as usual 
together with Sankara for Daršana of the Guru. The Guru had called Sankarappa for initiation before 
he took of his ultimate Samadhi but Sankarappa went late because of his friend and in the meanwhile 
the Guru took Samadhi. Having seen his faith, it is said, he was initiated by the Guru who descended 
from the Samadhi which was complete and gave him Mantra and the above-mentioned name. 


94 ORK fì Al us AR? is the beginning of it. 
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Narayana, with simplicity, hard penance, passed his time constantly muttering the 
name of god under a nimb tree which was just opposite the Padukas of Dattatreya. He 
did not leave the place even during monsoon. Once a certain Sanyasi gave him a Man- 
tra with instructions to mutter it five times while standing before the house and beg- 
ging Bhiksa (dinner). If the owner of the house gave him Bhiksa during that period he 
should accept it otherwise he should leave the house and go further till the Mantra is 
chanted five times. He carried out the instruction scrupulously and when the people 
gradually came to know this after sometime, he experienced no difficulty afterwards. 
One day he was tested by God and even from that test, he emerged successfully. After 
this test he was directed to return to Arvisa. 

As is the case with all saints, miracles are also ascribed to him. One of them has 
the backing of a person like Prof. Woodhouse, who was in the Deccan College. He pub- 
lished** his own experience even in the "Times of India’. He had been out hunting and 
being thirsty came to Narayana who sat on a hill. There was no possibility of getting 
water on that small hill and yet Prof. Woodhouse saw one small stream there which 
soon disappeared after his thirst was quenched. The incident was given wide publicity 
under his own signature and people were attracted to visit the place where they saw 
that the grace of God descended on any man who remembered Him with purity of 
mind and strong faith. His life is an example of simplicity both in his outlook as well as 
in his way of worship. His faith in God and fulfilment of his own duty were the two 
factors on which his daily programme and his activities at the institution™ largely de- 
pended.**$ He influenced the lives of many drunkards who finally gave up the evil and 
the example of Anjanibai who gave up all her previous activities connected with her 
beautiful voice is well-known as the story of great influence exercised by the saint. 

During his life-time two or three functions were celebrated on a large scale, among 
which the installation of Dattātreya's idol“ in a temple in his institution was very im- 
portant. In the same way the performance of Atirudra Sacrifice by 1331 learned Brah- 
mins was equally impressive. At present the institution is well developed with facilities 


95 Tāmbe Shastii has noted from a different point of view the facts of his wonderful deeds which are 
shown in changing the most unknown and lovely place into a famous grand and attractive land with 


its cleanliness without any municipality. Cf. ARTA FERN Herta did ARA, p. 20. 


66 STARTUP, Pp. 53-54 

97 Tāmbe Shastri in his biographical sketch describes the institution vividly and impressively. Cf. Chs. 1- 
7. 

$$ Another miraculous incident which gave him prominence was the incident of Padukas of Dattatreya 
coming with fresh flowers on them out of a place under the Udumber tree where he used to sit for 
penance. It is said that he had a dream to that effect on the previous day. Cf. Mata afe, P. 142. 

649 The idol is described thus: 

sued PSHM aL Tl AA HAMAS 


arcu qd quud FAY SAITĒ ARUTA t 
There is another golden idol of Dattatreya which is 200 Tolas in weight and which was presented to 
him by one of his devotees. This idol is used at the, time of procession in a Palanquin on every Thurs- 
day. The former idol has three heads while emblems in the hands are somewhat different from the 
usual ones seen in the pictures of Dattatreya. 
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of many buildings and a temple where functions of different types that elevate the life 
of a people are celebrated during the year while daily programme with its variations is 
still going on for development of devotion to Dattatreya. 

He has been connected with Sri Vidyanandaswami of Belapur in Ahmeda- nagar 
District who was well-known for his penance and knowledge. The devotees of 
Vidyananda got much relief from Narayana after the death of the former. 

He has produced no literature, yet his astute devotion and action and his attitude 
remain attractive even these days. 

His worth was recognised even by the learned among whom Srikrsna Shastri Up- 
panabettigiri and Sankaracarya of Sivaganga Matha are prominent. Sankaracarya ac- 
knowledged his worth in his lecture when he came to Nārāyaņabeta.% In his lecture he 
told that, whosoever, might be he — a Sanatani or Theosophist — wanted to understand 
the theory of incarnation must visit the land where Narayanaswami lived. The Swami 
finished his worldly mission on the twelfth day of the month of Sravana (Krsna) in the 
year 1867 (Saka era). He once went to Bangalore to attend a sacrifice performed by one 
of his disciples and there he breathed his last. 


650 Though the word 'Beta' (meaning island) is used, it is not actually so. It is only the name of a place 
near the boundaries of Badhana village about seven miles away from Kedgaon. This small place has a 
little stream nearby and in monsoon the place looks like an island though the stream does not actually 
encircle the same. Tambe Shastri, figuratively compares the place with an island on the waters of unfa- 
thomable river of life where the people rest awhile and get peace from its miseries. 
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CHAPTER XVI 


Ranga-Avadhuta 
(1898 A.D. — 1867 A.D.) 


Rangavadhuta's contribution towards the development of Dattatreya worship is 
certainly quite substantial and well-considered even if judged from latest trends in this 
direction. He pursues the work assigned to him in this line and he possesses many 
magnificent marks of saints of very high order who were worthy to lead the society 
along the right path. As he is dead against the idea of personal publicity he has never 
allowed his disciples to publish anything about his personal life. Information about 
him, has however, been collected in the following manner: 

(i) A questionnaire was sent to his disciples who gave a fairly good response. (ii) 
There is a good deal of literature written by his disciples some of whom were even in 
possession of very valuable information about Rangāvadhūta. (iii) Some had taken 
notes according to their capacity of his random talks which they happened to hear acci- 
dently during their contact with him. 

Apart from such biographical materials his literature published upto this date has 
been critically studied with a view to get a complete idea of Shri Avadhūta. 

He was born at Godhra in the Panchamahal District (Gujarat State) on 21st Novem- 
ber, 1898 A.D. (i.e. Kartika Sukla 8-9 in 1955 of Vikram era). His father Vitthal was the 
third among the four sons of Balam Bhatt alias Jayarama who was a Dasagranthi (well- 
versed in the scriptures) and was the inhabitant of Devale in the Ratnagiri District. 
Vitthal was sent away to Godhra by his father with Sakharama Ananta of Sir Potdar 
family when he was 18. He was well-versed in Vedic knowledge and had an impressive 
personality. He had a high sense of self-respect and a desire to do good to others with- 
out any desire of reward. But he died early at the age of 40 leaving behind Panduranga 
who was five years old and Narayana who was only two years old. 

A few stray incidents of his early life are often quoted with a view to illustrate his 
intrepidity, intelligence and inborn ability to achieve Truth. Like Gautama Buddha 
when he once saw a dead body he asked his father about its nature and put him a series 
of strange questions. The usual answer to the question as to where the dead person 
went was that he went to the house of God. The young child further asked his father 
whether a man could go to God without being dead and his father without fathoming 
the mind of the boy said that it was possible to do so by muttering 'Ramanama'. Thus it 
was started and Panduranga was often seen, sitting in a corner whenever he got time 
silently pondering over the universal truth and muttering Rāmanāma. This habit of sit- 
ting in solitude after the daily routine work was observed even by his college compan- 
ions. Thus, like Narayana Maharaja of Jalavana, he endeavoured to seek God even from 
his very young age. 

In his school-career he was always a bright, bold and topmost student in the school. 
The same was the case when he was a college student at Baroda. His incisive ready-wit 
and his impressive fluency of speech, his cogent arguments and his prodigious mem- 
ory, his highly cultured and susceptible heart, his fondness for poetry and fine arts, his 
love for the motherland and last but not the least his unflinching faith in God and his 
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Guru that gave him self-confidence are the different and varied traits of his character 
that gave him a prominent place in the student world. Inspite of all this he led a simple 
life and he never tried to push himself in the lime-light. He always remained unassum- 
ing, observed things happening round him and did his duties. It was this spirit and 
sense of duty that created in him a desire to serve his motherland and in response to a 
call from Mahatma Gandhiji who started the national struggle for freedom, he left the 
Baroda College, joined the Swaraja Aśram at Ahmedabad and there he became a gradu- 
ate (Snātaka). 

After graduation he worked in Ahmedabad. He took active part in all social and 
political activities and even wrote articles*! to uplift the society. He translated Tolstoy's 
works*? and wrote stories based on the Upanisads*. He even wrote a Sanskrit com- 
mentary on the collection of Bhartrhari's Slokas, published under the name of Sad- 
bodhašataka.*+ He wrote also 'Girvana Bhasa Pravesa' where he tried to introduce San- 
skrit grammar for the beginners in a lucid manner. This grammar book was recognised 
as a text-book for all the institutions affiliated to the Swaraja Aśram. But this was his 
transitional state for he left off all these activities as soon as Narayana his younger 
brother got a job after finishing his studies. 

The worship of Dattatreya did not prevail in his paternal family. His grandfather 
worshipped mother goddess while his father believed Siva. Even he himself muttered 
Ramanama a sacred name and a royal road to reach god a road incidentally shown by 
his father. But he was, it seems, chosen and picked up by God and was assigned a work 
which we shall examine in the following pages: — 

Before we examine the salient features of his spiritual development and his contri- 
bution to the Dattatreya-workship it is necessary to stress a point, which it seems, is the 
backbone of all the events of his life. We have already referred to the fact that 
Dattatreya worship did not come from his paternal side. His maternal uncle was fortu- 
nate enough to receive a copy of Shri-Guru-Caritra with the grace of Shri Saibaba of 
Shirdi, who gave him the copy with his own hands and thus he even got a male child 
while worshipping him. Panduranga who ardently longed for the vision of God contin- 
ued muttering constantly Ramanama and once he became so eager to visualise the Di- 
vine that his heart became full and tears flowed down his cheeks. He received inspira- 
tion from Vasudevanandasarasvati (Tembe) to go through the Pothi. At this time he 
was about nine years old. So he could not understand what the word Pothi meant. But 
he saw his maternal uncle worshipping the Pothi of GC and knowing it to be the Pothi 
requested his uncle to give it to him promising due respect for and use of the sacred 
book. His request was granted with great hesitation but we can see today that the pre- 


61 He used to write under the heading ^ Atal Bet ” under the pseudonyme ^ Ñ ”. In these articles 
he criticised wrong actions, even of topmost personality. 


62 ^ TA ss] a] 7” and ^ ZieteTa sri RIAT ” published by Aasiaa WHA Alex, VATA. 
63 Safest arit. 


654 Cf. An Introduction to Sadbodha$ataka. This commentary named is now published by Shri A. N. 
Modi, the secretary of Avadhūta-Nivās, Naresvar. 
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sent Avadhuta has been evolved out of repeated readings and ponderings of the same 
book. 

Just before this incident he was taken to Narsobachi Wadi after his thread cere- 
mony by his maternal uncle and others. Vasudevanandasarasvati (Tembe) was there 
when Panduranga was taken to him for his divine blessings. As soon as he saw 
Vasudevananda he at once felt like running and sitting in the lap of the Swami but was 
not allowed to do so by his relatives as he had put on only ordinary clothes. While such 
were Panduranga's feelings the Swami told his relatives that Panduranga was his own 
child and asked Panduranga whether he would stay on with him. 

These two incidents clearly show that he was chosen for the Dattatreya school and 
the following statements made by him in his works 'Shri Gurulilamrta' support this 
view. The perusal of the first chapter of Shri Gurulilamrta clearly confirms his view that 
he is only carrying out the orders of all-merciful god merely as His instrument. One 
statement particularly is very significant where he quotes the divine words: " Take this 
pitcher that contains nectar of my life and quench your own thirst and that of others 
who are in need of something to quench their thirst."* The same work in its third part, 
at the end refers to an incident in Vasudevananda's life. The Swami was to send the 
idol of Dattatreya which was with him to Wadi when he was to depart from the world 
at Garude$war. God directed him not to do so as He desired to remain sportive there 
only. Thus we see now that the Ganges of Dattatreya-worship that was fostered and 
reared up by many a Maharastrian Saint on the soil of Maharashtra and which 
quenched the religious thirst of people all round by its sacred waters was brought over 
to the regions of Gujarat by Rangavadhuta who played the veritable part of Bhagirath 
of reputed memory. 

The incident of his renunciation also strengthens the support about the mission 
which god asked him to fulfil. He was severely ill and his relatives despaired of his life. 
Once again his heart became more ardent and he loudly wished that the invisible 
should give him a chance to visualise Him. He soon recovered composed his first devo- 


655 ^ gp TTT HT SEL WAL HOT q IUUD?" ^ GAT”. 
66 1.1.92-94. Jalen ÈR R ae, Ta STE SG, 
^ afia qa Fe e FE, FÅ Wa iare, 
Era TMA ces, iid Weal Ue. 
de Gal al afa, M, His RRA,” 
VH heal qt RR, RG vant acd. 
657 [IL 147.4-6: — cui dt Ud cael, Fat evi cata. 
SIS AN S all sul Sta vara. 
Ale Melted Hl TA Alex 
aidara oT Ide, WHT È R ! 
arl MUR ah AAN Henr AA, 
Ta TTT ST STAT AA TĀ TA. 
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tional song and firmly determined to leave the unreal world for realisation of God. But 
he was again directed to perform 108 Parayanas of Shri Datta Purana of 
Vasudevananda and, he accordingly chose Nāresvar** the place where he now usually 
stays and dropped the idea of going to the Himalaya — a peaceful abode for liberation. It 
is this inexplicable yet undeniable divine wish which directs him to do every work 
merely for betterment of society. This attitude of remaining an instrument of God rather 
than be the actual doer of action is displayed from his very young age. He always did 
his work with great zeal and sincerity even though in its usual course but never tried to 
create any activity for its own sake considering himself the only fit person to execute the 
same. The same spirit of detachment and distaste for unnecessary push and propa- 
ganda and for popularity is seen even today more frequently than before. His devo- 
tional songs preach the same thing in a variety of ways.* He says very often that if we 
take part in dancing our feet might experience pain but if we purchase an orchestra 
ticket and witness the dance we shall have nothing but lasting pleasure. In the same 
way if a man becomes a detached observer and removes the ego-feeling (Aham) from 
action that he performs, there will be no pain. This mode of performing actions without 
attachment reminds us of Janardana, Ekanatha and others who lived in this line. 

In the same way according to him explicit faith in the Guru is absolutely necessary. 
The need of a Guru is highly spoken of in scriptures and he has displayed the worthy 
ideal of a disciple. Although he had no personal meeting with Vasudevananda, except 
the one in his childhood described above, he considers him as his Guru and carries on 
the work of Vasudevananda. He experiences his grace in all his actions and at times 
gets directions from visions in dreams. Often during his random talks he refers to the 
Swami and says that it is that old man, his Guru that preserves his place in the soci- 
ety. He further says that the cow is strong enough to jump only on account of the 
strength of her binding-post.*! 

This unflinching faith in God and Guru is the root-cause of his self-confidence often 
displayed in his life. Many incidents of his student life as well as those of his life after 
renunciation clearly show that the self-confidence has rather increased his firmness 
with the result that now it has become a part and parcel of his life. We often see at pre- 


$9 Nārešvar is on the northern bank of the Narmada river and is in a straight line with Amarakantaka, 
the source (yonisthana) of the river. Here Gaņeša, the blessed son of Lord Sankara practised severe 
penance. Before his settlement here an Aghori Saint Kamaldasa stayed at the place as it was simply a 
cremation ground for the villages. Now this has become one of the most developed sacred place 
(Tirtha) on the bank of the Narmada with facilities for meditation about Reality. It is two miles away 
from Nare$var Road station on Miyagam-Moti Koral line on the Western Railway. 


69 Cf, Baga d FU EI sal ? 
aj rj mui eri tā ? ata da, p.8. 
Or WARS GU Te, GT Gea AITU ERICH. Ibid. p. 43. 
Or mui «rut fata EN! 
GAT AAT T AE TEATS ATS ll - YA GTA, p. 155. 
660 ART STAT 3 A d AN STS WS. 
661 3TRI He d GST iR R. 
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sent that fickle people who are found on the brink of spiritual and moral lapses are, 
time and again, saved by him by restoring to them their failing self-confidence and 
hope and by often affording them shelter and peace under his benign roof.** 

But his self-confidence has never made him a man of stubborn nature. He is ever 
vigilant to see to it that any kind of lethargy, rigidity or some such drawback which 
might mar his aim does not appear even in thought. He has always stressed unvan- 
quished power of mind which remains unconquered even by the great. This is the rea- 
son why we do not find in him any attachment to body and hypocrisy. Moreover, his 
own achievement in controlling the mind and thereby keeping his head cool even under 
most provoking circumstances created either by senseless arguments on the part of the 
debator or in unexpected adverse circumstances or events reveal a true saint in him. 
Such a peaceful way of dealing with problems is due to his spirit of toleration and mer- 
ciful nature. The ever unhappy nature of human life gets consolation from him by hav- 
ing not only a hearer but a friend, philosopher and guide in Shri Rangāvadhūta.** 

The method of guiding people is, therefore, somewhat different. He seldom speaks, 
yet creates an atmosphere, which itself would speak to the man who is really in need of 
spiritual guidance and thus he encourages the man towards doing something to achieve 
his goal. He says that one must go near the saints, sit beside them and their vibrations 
would compel you to ask for the way towards liberation one day or the other. This 
stress on silence and the power of invisible yet forceful energy of thoughts is akin to 
what theosophists name as the powers of mind. We see its successful effect in a concrete 
form. Consequently Dattātreya in the names of Sripadavallabh, Nrsinhasarasvati, 
Vasudevananda and others is heard and remembered in Gujarat everyday. Formerly 
the name of Dattatreya was heard only by Bhagavata-hearers and was remembered by 
Girnar visitors only. 

But Shri Avadhuta's Dattatreya is not circumscribed by any kind of rigid walls. His 
deep insight into the matter has kept open the doors for necessary and new changes in 
life. In all his religious activities he always takes care to see that the aim behind them is 
fulfilled. He remains in touch with modern developments and has always carried out 
his work in the same spirit. His open mind has evolved many new as well as old 
thoughts. That is why he is the real representative of Avadhūta even in the strict sense 
of the term. Avadhūta is 'naked' (Digambar) in the sense that he is not bound by any 
kind of fetters and keeps himself always free to receive anything in any form. The 
greatest service done by him in this line of thought is that Dattatreya-school has been 
saved from becoming static. He always stressed the aim behind the means and that is 


62 Cf. His words: ālifā sildit aa at srarifā ANE Urā Art À. 
665 There are, thus, many published and unpublished miraculous incidents connected with his name and 
we see how the work of saving the society from the wrong is carried on regularly. 


a 


64 This is, perhaps, the reason why people often experience and say that Bāpjī (as he is called by many) 
knows their thoughts before they could express the same to him. 
665 Cf. Among one of his tributes : 


aT PS RAT A, Atel TS TEA, 
das SAN de, HATA Vata. ALANA Gal, p. 48. 
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why Dattatreya of his conception is equivalent to Parabrahma and is a symbol of the 
synthetic unity working behind the world.** This is amply and aptly revealed in his 
literature and elsewhere and also in his talks at all times. Absence of rigidity and the 
use of his own pure talents have attracted to him many literate and illiterate persons 
and he leads them on with the high capacity of a leader synthesising the apparent con- 
tradictions. Even to the wicked and degraded, he gives a chance to go ahead by giving 
them a push knowing that the person concerned was fit for it. Thus he has attained 
complete and full control over human nature and that trait is the very core and essence 


of his life-teachings. This is revealed in an aphorism TERA Ha’ (Invoke the Divine 


unto one another) given by him to his disciples on his 59th birth anniversary. Men are 
not wicked nor good by birth. It is the worth of a man that is counted and not the birth. 
Such modern developments in his thoughts and inexplicable change in his behaviour 
have engendered, at times, queer misgivings in the public mind. The fact is that his 
open mind under the name of Avadhūta, his carelessness towards external signs and 
his communion with the greater cause are invariably working behind his actions and 
directions. 

One of his many Avadhūtite ways is seen in his thoughts on propaganda. He says 
that propaganda and that too about eternal truth is a contradictory statement. Truth 
spreads itself like the rays of the sun. The sun does not know the number of lotuses that 
bloom with his rising and close with his so-called setting. In the same way a saint with 
his very presence and action creates an atmosphere that attracts the people like a mag- 
net. This reminds us of words of his own Guru Vāsudevānanda that 'example is better 
than precept.' °” 

This Avadhūtite behaviour is clearly marked in his personal life. In spite of all his 
activities for the development of Datta-worship in his own way he is found quite non- 
attached to any of them. The celebration of Datta-Jayanti festival every year has a 
unique and wonderful history that gives a good account of his social leadership, work- 
manship and his tact in putting Sarvodaya thoughts into action. Yet the same was dis- 
continued without any attachment when time came and now the festivals of both the 
Datta-Jayanti and Ranga-Jayanti are celebrated every year at different places instead of 


666 Cf. His lecture at Navapur and also his Vandana (p. 185 ). 
667 Cf. one of the tributes: — 


THT āj Hel BT 4 STA TT HE AT”? 
TT AÀ sb] Hea 4 ^ Hg al Teita” ? 
Sai TS HTT ATTA TTT, 
qe uem aaaea Ga di arden!” aR, pp. 14-15. 
668 Cf, gRr RATA d FT, Aea ASAT: SATA VII: | 
fafeat da magn AA AUT 4 rel PATRI N 
MAARTE, p. 7. 
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© For detail Cf. «xt Seal, Pp. 1-2. 
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at Nare$var.*" This has, in a way, placed the development of the Datta-worship into a 
wider region than before. In the same way each devotee entertains the feeling that the 
Avadhūta is solely his own and that he has the best kind of feelings for him. Yet the 
Avadhūta is never heard of transgressing his own way as a result of excessive feeling 
for his devotees. While expressing his sympathy with the afflictions of his devotees and 
also while pouring out his ever-merciful heart to his unhappy followers he is seen as 
soft, as even softer than butter, but he is ever as unmoved as a mountain and refuses to 
budge an inch when he guides them or himself acts along the path of Reality. 

This highest achievement is seen in the strict observance of the strict rule wherever 
he goes. No one should offer him any kind of coin even rice.* If respect is to be shown 
one may offer cocoanut, fruits or flowers and garlands but he never touches and are 
distributed among the people. In the same way no one is even asked to give anything in 
the form of present. On the contrary such offers are repeatedly refused by the trustees 
of the place. None of such things is utilised for the personal use of the Avadhuta who 
has few requirements of his own.5? Unlike most of us his non-attachment to Mammon 
is observed in all his dealings. Even when he served in his early life before his renuncia- 
tion he was equally indifferent about his monthly salary. This encouraged him to go 
round the Narmada river covering the distance in 108 days after he finished his 108 
Parayanas of Shri Datta Purana. It is customary to perform a ceremony including a din- 
ner party inviting Brahmins and others at the end of the Parayana. The Avadhuta being 
reluctant to ask anybody decided to go round the river Narmada on foot within 108 
days carrying his 108 Parayanas in mind and he finished the sacred tour acquiring a 
vast store of spiritual and other kind of experiences. 

After this he became known as a saint moving on the banks of the Narmada (Nar- 
madā-Tata-Vihārī). But the Avadhuta was perhaps chosen for some greater mission and 
he was forced to settle down at Nare$var — a place of his penance - after the death of his 
younger brother. He renounced the world for the sake of Reality with his mother's 


671 It was after some years that his 60th birth anniversary was celebrated at Naresvar when about a lakh 
of people gathered and the festival was celebrated on a grand scale with various religious and social 
activities. For its details cf: §oat tsterddt-gālA published by Dr. K. G. Vani, Ahmedabad. 
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673 He wears only a scrap of cloth (Langotī). Caddhar is used only when he goes outside the place when 
absolutely necessary. His food is void of sugar, oil, chillies and such other things. 
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blessings and once again he came to serve his mother after he attained Reality. Now 
Nāresvar became the centre of all his activities. This is a place attached to the names of 
Lord Sankara and his son Ganega and we see there the vast development of the 
Dattatreya-school. 

He has visited almost all the sacred places attached to this worship. Once he went 
to south mostly on foot when he had the divine direction (Adega) to do so. This served 
two purposes. He came in contact with his spiritual brother Ganda Maharaja, foremost 
disciple of Vasudevananda, in connection with his Gurumūrticaritra in Marathi and 
knew many things about his own Guru. Moreover, that prepared a background for his 
Shri Gurulilamrta that was written some time after the tour and which contains spiri- 
tual vigour and divine depth with many literary beauties and which also describes the 
life and mission of Dattatreya and his Vibhavas. 

Once again he went to these places with his disciples, the detailed description of 
which is given in the book ^ ameni «adis ”. 

Before we go through his works we should specially note that he has a strong de- 
sire to see saints either personally or through their works. He always pays respect to 
Sadhus, ascetics and to those who try to uplift society in one way or the other, with his 
personal penance and sacrifice. In the same way learned Brahmins, scholars and even 
artists are encouraged by him and he gives them due respect. His humility is seen when 
he greets some such saint. But he has equally strong aversion for those who pretend to 
be Sadhus doing nothing or rather doing harm to society. In a way he has a great aver- 
sion for any kind of pretence and this is revealed in his poetry.** 

He has written his works mainly in Gujarati and that too in verse though the num- 
ber of Hindi and Marathi Bhajans are not less. Sanskrit is his second best vehicle for ex- 
pressing his sentiments. His Ranga-Hrdayam containing beautiful Stotras in Sanskrit 
has been divided into two parts — Bhakti-Hrdayam and Jnana- Hrdayam. The very 
names point out the types of Stotras that are contained in the two parts. His Mantra- 
Garbha Stotras have been addressed to different gods and goddesses like Rama, Krsna, 
Gaņeša, Datta, Siva, Devi, Narmada in one uniformly definite tone that they are but dif- 
ferent names and forms of one Absolute Being.‘ Many of his Hindi and Gujarati Bha- 
jans contain such synthetic idea** which is the essence of Dattatreya-worship, for the 
deity himself has a combination of three gods and has taught us to mark beauty of the 
supreme Lord even in the smallest thing in the world. Apart from the spiritual value of 


64 Cf, ‘ATA sime", P. 43, No. 64-65. 
FEMS Gal SI Soll, HUTS R SIT] TH Stes, 
ane ear Set AA, Tar A-A Ta At ! 
or Sire quit gare Hal, feet SAT T FAI, 
BATE A A TSA, TSA STIG Fat dil ! 
65 Cf. grami dam! fata, EFA, P. 36. 
or Wag Taa Taga ed cmewed amu Ibid, p. 102. 
676 Cf, ATTA sia No. 26; 100; 58; 10; 11; 71; 54; 239; 235; 124; 185. 
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these Stotras it has developed a line of thought with repeated trails which represent the 
worship of Dattatreya in its best form. Nrsinhasarasvati with his powerful spiritual 
strength laid its foundation; Vasudevananda with his knowledge of scriptures and his 
literary works tried to build a structure on it which got the final touch from the activi- 
ties and works of Shri Rangavadhuta. The essential unity is pointed out in modern 
garbs appealing to man's reason and touching his heart's feelings.7 Thus the Avadhuta 
has captured both the heart and the head of the people, having removed their doubts 
and misunderstandings. Artaprarthana and Dattaprārthanādwādašakam*? give an ex- 
pression of indescribable pain of separation from God, with a tone of friendship, rebuke 
and reason; while Dattanāmasmaraņam*” has a good deal to contribute towards the 
development of faith and understanding of the doings of God. Dattapranatih is a very 
steady and serene yet powerful exposition of the Avadhūta's thoughts with a charming 
effect of sound and sense. His DattaSaranastakam®! reminds of the Bhaja Govindam 
Stotra of Sankarācārya. Among the pieces of Jfana-Hrdayam, Bodhamalika*? and 
Aksara-Gita*? are the most attractive and contain knowledge in the most aphoristic 
way. His Antyaprarthana™ has a very effective tone for the phrase 'simple living and 
high thinking’ displaying a very bold fearless state of an Avadhūta.**5 

While Ranga-Hrdayam represents the Avadhuta in the Sanskrit form, Shri Gu- 
rulilamrta divided into three parts represents him in the Gujarati garb. AII the three 
deal with the history and anecdotes connected with Dattatreya (first part) and his in- 
carnations in the forms of Srīpādavallabha and Nrsinhasarasvati (second part) and 
Vasudevananda (third part) containing many Akhyanas on the Paurànic pattern. The 
publication of the first part was very favourably received by the public and the press. 
The Gujarati, a weekly from Bombay while reviewing its various sidelights states that 


677 Cf. one of his tributes: 
TTT PKT GH PTT RCT 
eM feranded: FAA] Jae Cae et ATA i 


sms: — P. 46. 


$5 Ranga-Hrdayam, No. 8-9. Incidently these two have references about his Sāksātkāra of Dattatreya. 
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679 WETH, No. 12. This is translated into Gujarati in Bhujangi metre by the author. 
Ibid. No. 15. 
Ranga-Hrdayam No. 5. 


68 


e 


68 


A 


$2 Jnana-Hrdayam No. 4. 
$5 [bid. No. 3. This has the honour of having a Bhasya in Gujarati language. In the same way there is a 
book explaining the inner meaning of some of his Bhajans. Both these books are published under the 
name Aksara-Gita and Avadhūtī Masti (3 volumes). 
$4 Jnana-Hrdayam No. 6. 
65 Cf Tad Sed al smart afin 
aA eficaces IRA 
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the reading of the book gives the reader an experience of getting something fresh and 
new though the facts are the same. In the same way the Buddhiprakāša**? and the 
Pustakalaya®* greeted it comparing it with Srimadbhagavat, Jitānešvarī and such other 
works and predicted that it would receive recognition from the people like its predeces- 
sors. It is a fact that, now-a-days, Shri Gurulilamrta has been getting the same kind of 
respect and spiritual value which is given to GC of Sarasvati Gangadhar. The devotees 
certainly attain their desired objects and even spiritual progress and peace through its 
repeated readings (Parayana). 

Apart from its spiritual value the book has a high literary merit. It is written 
throughout in the Dohara metre with run-on lines® and rhymes*%. The handling is so 
natural that it seems as it were no effort is taken by the author to adjust the words ac- 


cording to the sense. Bhavabhūti's line "ardatdisgamaft is here illustrated in the best 
form. Moreover, his Rüpakas,?! sometimes full and sometimes partial, are scattered 
here and there with the desired effect. The same is the case with other Alankaras like 
Drstanta*? used to clarify the ideas. Shri Sundaram,°” the well-known poet and critical 
student of poetry has said that some of the Doharas are quite akin to the style of Dala- 
patarām.** His Svabhavoktis are also attractive and effective. It, thus, proves itself 
one of the best attempts at creating an epic (Maha-Kavya) in Gujarati literature. 

The Avadhüti Anand is a collection of his Gujarati and Hindi devotional songs. 
Here the Avadhüta is seen wearing a garb of many varied pieces of cloth as is custom- 
ary for an Avadhūta like him and thus represents the Avadhuta with many traits of his 
character over and above his Avadhūtite one. His Garabis® reveal the ways and means 
of achieving the Reality and at times even the difficulties in its course. Moreover, each 


687 ATA Sei THAI APA Fs MSHA FA IW ARĪ diae ATARI udi enr sli FI 
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69 [ 6. 55 ff. 
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Or I. 9.26 ff: I. 41.69-70; I. 57.81 ff; III. 121.114 ff. 
63 Cf aaa MAA, P. 515-16. 
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{CATS HA AI GAIA TNT. 
65 1 54 104ff; I1.70.97ff; III.130.25ff. 
96 Cf. Avadhuti Anand. Nos. 101ff. 
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one of them has been interwoven with alphabets of different languages or the different 
names of months and such items. This is to my mind the very first successful attempt at 
writing beginning with alphabets. Hindi poets tried this way yet they have not com- 
posed on all the letters of which Shri Parashurama Chaturvedi in his Hd 161 (p. 39. ff) 
refers under the attempts at writing Wels. His morning prayers (Prabhatiyarh)*” re- 
mind us of Narasinha, the well-known Gujarati poet of the past and are full of the joy 
arising out of self-experience, reason and faith in reality achieved so far. His Bhajans 
express his synthetic outlook behind the thing and many of them contain the same tone. 
Inspite of all these carefree atmosphere of full bliss, pleasure is maintained** that pre- 
scribes a way to eternal peace that one requires. These Bhajans are also printed in small- 
sized collections.* His Patra-Gītā and Atmacintana are very useful guides to his fol- 
lowers on the path of liberation. Patra-Gītā is a novel attempt at versifying the well- 
known Marathi Ovi metre in Gujarati language. 

His most popular work is his Datta-Bavani composed in Gujarati for it has attained 
the high spiritual importance like that of Hanuman-calisa among Hanumana-devotees, 
with its fifty-two lines. Moreover, we have a free translation of the Gita. under the name 
Sangita-Gita and it can be easily sung as its name suggests. 

The 'Shri Vāsudeva-Saptašatī' is a fine biography of his Guru Vāsudevānanda in 
Marathi and that too in a popular Ovi metre while Ranga-Taranga contains some of his 
Marathi Abhangas and such other compositions. 

The Datta-Upāsanā' is the only work written in prose for it was a lecture delivered 
at Navapur and is a very intelligent exposition at giving a historical account of the wor- 
ship of Dattatreya. In a way we can consider this as the head of the Avadhuta while 
Vandana™ as his heart. 

All these characteristics and his literary services attracted towards him many 


learned and talented people. This is seen when we read ITAA: and WRIA: — two 


collections on glories of the Avadhūta.”! Both are in Sanskrit and from well-known au- 
thors. In the same way Avadhutadarsan is composed by a single poet in Gujarati in va- 
riety of meters. Besides these, his devotees have written many dissertations expressing 
their varied and mysterious or miraculous experiences mostly in verse akin to current 


cinema songs.” WeasHltydatagst reveals a laudable attempt to glorify the Avadhuta 


97 Cf. Avadhüti Anand No. 8 ff. The following four lines are worth quoting : 
IS U8 Ta aiai qi ad, He seil drāl BIBT Te, 
GE Te ef CH aaa, BHT WC À R d HTT. 
dT Fg HR ferc AA aie, GTA faut ata FE A ARJ 

698 Cf. Avadhūtī Anand, Nos. 50, 59, 68, 69, 92, 175; 180. 


69 Cf IÙ AT etc. 
70 Avadhūtī Anand, P. 177; cf. p. 185. 
71 The third such collection under the name ĀNFJITTRAT is published recently. 


7? The total number of books written on him comes to fifteen or so. 
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in Pauranic pattern touching at times the chief characteristics of the Avadhuta with a 
powerful appeal to both the head and the heart. As yet, no living saint has ever been 
praised in such glowing terms nor such high tribute showered on him. 

At present the Avadhuta confines his activities to enabling people to make spiritual 
progress. His Adega, a message on his 59th birthday anniversary has many references 
that would guide mankind about Atomic age and towards real happiness and peace.” 
Through him the Datta-worship has gone beyond the limits of Maharashtra and has its 
grass-roots firmly fixed on the soil of Gujarat. We may fervently hope that the powerful 
lamp may get necessary feeding from his self-lighted light and he might carry on the 
work of giving light to the needy. 

In this way we find that this school has been strengthened by many saints. We can 
add many more names to the list given above. Each saint has his own peculiar way and 
thus he has contributed to the development of the worship of Dattatreya. Thus, Visnu 
Kavi alias Purusottamanandasarasvati, Sri Nrsinhasarasvati alias Diksita Maharaja, Sri 
Nrsinhasarasvati of Alandi are the worthy names of this school. Moreover, Kenarama 
Aghori,™ a saint of higher order who had settled in Banaras, and Ananta Yogideva of 
Tihari Gadhaval in the Himalayas have contributed a lot in those parts of India. Over 
and above these saints Sri Digambardasa, Sri Saccidananda Maharaja, Ramananda 
Bīdakar, Brahmanandasarasvati alias Līlādatta, Swami Hamsa, Purohitswami, 
Vasudeva Vinayak Sathe, Purnadasa alias Baba Upaskar, Cidambar Maharaj, Brahmen- 
drasarasvati, Sri Gulvani Maharaja and many such other saints are considered worthy 
of honour and respect. 


73 Cf. The Sūtra on the top, gives as if the theme of the message viz., RER 4a’ (Invoke the Divine unto 
one another). After this he gave messages occasionally, usually one each on his birth-day every year. 


704 He was born at Ramagadh (Candauli Taluka of Banaras district) in about 1628 A.D. He has written a 
book - 'Vivekasara'. He died at the age of 142 at Banaras in 1770 A.D. For details cf. Uttari Bharataki 
Santa-Parampara: Pp. 628-635. 
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CHAPTER XVII 


Several Sub-sects, Symbols and Idols — 
Padukas 


In course of time many sub-sects came into existence and some of them are seen 
even today in one way or another. The most developed and refined sect is that of the 
Avadhūta. The nature of Avadhūta and the concept behind the term is quite well- 
known and we have already referred to it. The Avadhuta sect of this Sampradaya has 
again three facets: (i) Guru (ii) Avadhūta (iii) Ananda. Dattātreya is considered as Guru 
Avatara and his mission was to give real knowledge to the needy. So naturally, the im- 
portance of a Guru is clearly stressed. The Gurucaritra of Sarasvati Gangadhara shows 
the importance of a Guru (spiritual preceptor) and we have seen how this, later on, re- 
sulted in Guru-Worship. Hence, the term 'Guru-Deva-Datta', has become widely fa- 
mous. The other two, viz Avadhūta and Ananda have no special distinction of their 
own except some outward mode of behaviour and thus we find that the Avadhüta Sect 
expresses its joy, uttering Avadhütacintana-Sri Guru-Deva-Datta while that of Ananda 
repeats Anandem Dattātreya Deva-Deva. Their common goal is Guru Dattatreya, 
though their way of worship is slightly different. 

But it is not so when we look to a Sect based on Vama-Marga. Sensual pleasures of 
any type are to be avoided in the way of God. The Avadhuta Gita clearly and emphati- 
cally condemns attachment towards wine and woman. Dattatreya, in Vama-Marga hav- 
ing red-eyes, preaching sensual tricks about sexual irritation and such other matters 
that are anti-social and immoral, is a late development that displays abuse of the sacred 
name. No doubt, some features are seen even from the earlier stage that might establish 
some connection with the Aghori Sect or even with Bhairava; but it is now clearly dis- 
tinguished by the people of the modern age. We have already referred also to the phi- 
losophical meanings given to it and have clearly shown how Dattatreya is connected 
with these things. This Vamacara Sect has lost its influence over society and has only 
remained disappeared behind some anecdotes and outward features. 

The association of Dattatreya with ascetics is rather peculiar and great. His special 
interest in the Sadhus, his dress and behaviour etc., show him as a Sadhu. It is note- 
worthy that according to Wilson, the different orders of Sanyasins hold Dattatreya in 
high veneration next to Sankara,” the organiser of the Sects. Though Dr. Chapekar's 
investigation did not reveal this fact as such, the common view of ascetics that 'renun- 
ciation began with Datta' (Datta see Samnyasa Cala) corroborates the general import. 
This view about Dattatreya's connection with asceticism is also endorsed in a sanskritic 
text called Siva Satarudra Samhita.” But at the same time, he is not a mendicant, who 
strictly follows the rules laid down by the scriptures. He is above caste and creed, which 
are quite narrow in their outlook. Yadu is rather astonished when he sees Avadhūta 
and when he gets a reply that he follows the fifth Asrama. This tendency is clearly seen 


705 sq Mal TAM AAA axi vs Al 
- Siva Purana - as quoted in Bhagawan Dattatreya. 


706 cf. note 1 on p. 183. 
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among all the saints of this school. They highly respect the scriptures and follow their 
rules in general but are not so keen about the details. They always march on with the 
society, often moulding the society with their peculiar ways of behaviour. Thus, adop- 
tion of necessary changes required by time is seen in this type of Atyasrami (transcend- 
ing the Agrama rules) behaviour. Thus this sort of behaviour on their part is rather pe- 
culiar and is not strong enough to constitute a separate group or a Sect. It is this feature 
that established some connection between the Nath Pantha and the Dattatreya School. 

Attempts have been made to show that Dattatreya worship in the present form 
with three heads and six hands is non-Vedic. Many connect this worship with the wor- 
ship of Toth by Egyptians” while others, mostly the followers of Mahanubhava Panth, 
basing their arguments on Dhyana given in Sandilya Upanisad, consider the three 
headed Dattatreya as non-Vedic. The arguments in connection with the Egyptian deity 
are not convincing and the question still further requires investigation; while the claims 
of Mahanubhava Panth, it seems, are based on Sectarian grounds. In the foregoing 
chapters we have already noted many types of icons under different names proving the 
unity of the three gods and the underlying principle of synthetic outlook on the part of 
the devotees concerned. We cannot cling to one form or the other as there is gradual 
development in the mode of worship right from the Vedic times to the modern age. 
Moreover, the very idea of stereotype is opposed to the very nature of the worship. It is 
worth noting in this connection that a book Sahyadri-Varnana by Ravalo Vyas, which is 
considered as one of the early books on Mahanubhava Pantha, describes the icon of 
Dattatreya as having two hands instead of four given in Sandilya Upanisad. In the same 
way some of the followers of the Dualistic idea which considers the three-headed 
Dattatreya showing unity among diversity, claims that the worship of only one-headed 
Dattatreya is the bestower of boons as it has no unitary worship.” All such attempts are 
one-sided and are based on sectarian principles. 

But later on stress was laid on the idea lying behind the worship and not on the ex- 
ternal form. The worship though it had many facets, was made more liberal than before 
and its synthetic outlook was greatly emphasised by the followers in general and the 
saints in particular. This is exactly true in case of different symbols in the hands of 
Dattatreya. We see sometimes the icons having only two hands,” or four hands or six 
hands or even eight hands.” Many icons are found either with one or three heads.” 
We shall give a free translation of one of the Gujarati Bhajans, composed by Shri 
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The temple at Bhātagām in Nepal, 8 miles from that of Pašupatināth temple, has a two-handed icon 
and is said to have been the object of concentration and worship by Dalādana Muni, who has written 
the famous Datta-Laharī of 102 stanzas in the Sikharini metre. Pilgrimage to all the sacred places in 
Nepal is not considered complete unless a pilgrim pays homage to this idol. The present temple in the 
Techapa tol of Bhatagam was built in 1453 A.D. (I. A. Vol. 13, p. 414). 


7? The temple at Patan near Siddhapur in Gujarat. 


o 


71 


= 


The temple of Dattātreya near Gokarņa contains an image with three heads and six hands and a visit 
to this shrine, it is believed is to secure an answer to one's prayer (cf. Bombay Gazateer: District Kon- 
kan: Kanara Ch, XIV, p. 296). 
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Rangavadhuta, who gives a rational explanation for all such symbols. Before quoting it, 
it is necessary to add that the symbols to which he refers are only those that are com- 
monly accepted. But we do come across symbols even different from them, like lotus, 
mace, khatvanga and such others and that too with a change in the hand holding them. 
General significance of all these symbols is that some signs and emblems of each of the 
three principal gods i.e. of Brahma, Visnu and Siva should be demonstrated so that the 
unity of all the three may be understood. Here is the above mentioned Bhajan by Shri 
Rangavadhuta: — 


"My hearty solicitations to thee ! Oh merciful Lord ! Gurudeva Datta ! May all 
our distractions be removed and our mind be firmly fixed on Thee ! (1) 

Unborn art thou yet thou hast manifested thyself for the sake of thy devotees 
and hast incarnated thyself as the true essence of Brahma, Visnu and Maheša, 
rolled in one. (2) 

Thou art one-faced in one place and three-faced in another; (thus) thou art 
endowed with forms though really, attributeless! Verily, the sacred penance of the 
sage Atri is seen incarnate in thee ! (3) 

Thou art seen having two, four or even six hands and thy form, Oh 
Avadhuta! pours out essence of intelligence with various emblems in those hands. 

(4) 

Who can grasp thy sport when even the Vedas are dumb-founded staggering 

in bewilderment at thee, standing perpetually by thy side in the form of dogs? 
(5) 

To outer appearance thou standeth on wooden sandles (Padukas), signifying 
spiritual indifference for in reality they are nothing but activity and renunciation, 
bestowing enjoyment and emancipation on the devotees. (6) 

Thou hast seated thyself, all naked in the penance-grove, which is nothing but 
the heart of thy devotees - the cremation ground where dead bodies in the form 
of passion and anger are ever burning ! (7) 

The scriptures in the form of birds sing thy Essence and the Puranas hum in 
the form of bees thy attributeless form. (8) 

Free from even an iota of longing, thou standeth under the Audumber, the 
wish fulfilling tree of contentment on the banks of the sacred Ganges - the spiri- 
tual discipline (Sadhana). (9) 

The auspicious matted hair (Jata) on thy head shines forth as flames of Jnana- 
Agni and thus the whole face consisting of Existence, Consciousness and Bliss 
(Saccidananda) - all joy, and joy and joy incarnate ! (10) 

Thou hast clad thyself in Garua cloth drenched in self-control and the well 
known six supernatural powers grace thy hands, oh formless one ! in the form of 
thy six hands! (11) 

Do not the beads of Rudraksa rosary in thy neck signify the series of uni- 
verse? Indeed, though hast remained all aloof though pervading everywhere. No 
space is devoid of thee ! (12) 
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Thou hast burnt thy ego and besmearing thyself with these sacred ashes, thou 
art wandering round the whole world somewhere in a covert form, elsewhere all 
open, with unmanifest signs thou playeth everywhere. (13) 

All homeless and self-sportive art thou. Only a few rare Jnanis know thee, 
and once eyeing thee remain firm in their goal meditating and pondering over thy 
blessed self. (14) 

The world-nourishing wallet on thy shoulder is verily the goddess An- 
napurna, the goddess Padma dwells in the Padma (lotus) resting in thy hand, and 
the Gayatri is standing by thy side in the form of a cow. (15) 

Oh Datar of Girnar, the annihilator of the ego of Gorakhanatha, thou thyself 
art Nrsinhasarasvati the Saviour in the iron age, the joy in the minds of thy devo- 
tees. (16) 

Oh Sripadavallabha incarnate, shall I find thee in Kuravapur ? Or shall I go to 
Wadi, Audumber or Ganagapur to find thee in Nrsinhasarasvati-form ? (17) 

Shall I visit Akkalakot ? Will Swamiraja be there? Or shall I hasten my feet to 
Manikanagar to see thee in Manikaprabhu incarnate ? Or should I go to 
Mahurgadh ? Say, Say, where can I behold thee ? (18) 

Or should I speed to Garudesvar to see thy ascetic form as the incarnation of 
Vasudevanandasarasvati ? Or instruct me, oh silence incarnate ! if though art 
moving in some new garb ? (19) 

What non-sense am I speaking? Where not art thou ? Thou art shining in 
every nook and corner. What can I do if the faithless blind do not see that formless 
form ? (20) 

Oh Datta thine be the eternal victory, thine be the eternal victory, thine be the 
eternal victory, for my outward speech is waning in silence! Seeing thee pervad- 
ing everywhere I remain all exultant !!" (21) 


There is another interpretation” based on a philosophical aspect, Dattatreya is the 
incarnation of Guru. The three heads in one form represent the three Gunas, viz., Sattva, 
Rajas and Tamas and the power which combines the three is God in the form of 
Dattatreya. His six hands are Yama-Niyama, Sama-Dama and Daya and Santi. The 
Goddess Earth that represents nature consisting of five subtle elements (Pafica-Bhuta) is 
standing behind the god in the form of a cow. He who is above all the three Gunas, 
does not see the world but realises its existence only. In the same way the four dogs 
represent Iccha, Vasana, Aga and Trsna. Although the dogs are constantly looking at the 
god, he does not even look at them. 

In the same way an astronomical interpretation of the story of Dattatreya and his 
symbols is also attempted.” Here it is said that the myth of Dattatreya is possibly based 
on the peculiar position of the three constellations viz. Mrga, Ardra and Punarvasu. The 
Mrga star represents a cradle with three babes, Ardra, literally means a gem, Anasuya, 
while Punarvasu, means a house a hermitage while Sirius, the brightest star in front of 


12 AAA adel, P. 3 ff. 
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orion or Mrga is Atri. Just near Orion we have Cannis the Major consisting of four stars, 
which represent the four dogs in the forms of four Vedas; and the cow is possibly 
evolved out of Lupus. It is also possible that these dogs represent the four largest plan- 
ets with the moons because instances have been known of these planets having been 
discerned with the naked eye." Sri Phadke connects the god with the Moon.” In this 
way various interpretations are offered which ultimately show 'unity among diversity’. 

The modern form of Dattatreya is attended by four dogs, that are said to represent 
the four Vedas, showing thereby great knowledge of the Vedic lore possessed by the 
deity. However, it is difficult to ascertain as to how and when the actual interrelation 
between the dogs and the deity started. We have already noted the attempts to connect 
the dogs with constellations. We do not get the name of a dog among the list of his 
twenty-four Gurus. Nor have we come across any reference which connects him with a 
dog except one undated. Ms. of Kalika Purana where he is said to have been attended 
by dogs.” Many connect the idea with the cult of the Vama Marga and the Tantras. 
Connection of a dog with the Bhairava is very close and is popular in Maharashtra and 
it is worth noting that the famous Datta Akhada of Ujjain had a close connection with 
the god Bhairava"" as it was named after him viz. Bhairava Akhada in old days. 

The dog in India was a domestic animal even in the time of Mohenjodaro civiliza- 
tion.”'$ The story of Yudhisthira's refusal to enter heaven of Indra without his favourite 
dog who was really Yama in disguise is too well-known. But whether its worship in 
those days was in vogue, is not known. 

We have a very interesting episode narrated in Sankara Digvijaya of Vidyaranya 
(6.24 ff.) where it is stated that when once Sankaracarya was going for a bath, a 
Candala, attended by four ferocious dogs (6.25) was seen on his way and he was asked 
to be out of his path. Candala argued on the lines of Vedanta teachings and when, fi- 
nally, Sankaracarya agreeing with Candala left the Dvaita-Bhava that rested in the no- 
tion that a particular person is a Candala, the form of Candala, who was Lord Sankara 
in disguise, was changed and the four dogs assumed the form of the four Vedas 
(6.39)7?. Thus the dogs' connection with Vedas is not uncommon, though they are con- 
sidered impure and even untouchable. Here it is worth noting that the same source viz. 
Sankara Digvijaya, later on considers Dattātreya as one who bestows knowledge 
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718 The religions of India Vol. I, P. 187. We may also recall here the four animals round the three headed 
god found at Mohenjodaro. They are the elephant, the tiger, the rhinoceros and the buffalo. 


719 ATTA gfd dal REAN- 


NO 


qa Aga AA | 
eps VE dē; II 


— 156 - 


(JGanam-Vitarati) in Treta age.” Thus the dogs who are represented as faithful to their 
master and as have vision in darkness, are found connected with the Vedas, which also 
sing the praise of the eternal Lord and impart right knowledge to those who are in 
darkness. 

In recent times, in Bombay, many Hindus worship the dog of the Kalabhairava 
Khanderao. There is a festival known as Khicha Puja in Nepal in which people worship 
dogs and garlands of flowers are placed round the necks of all dogs in the country. 

There is a story of a Brahmin, named Visnudatta famous in the school of Dattatreya 
who saw Dattatreya in the form of a mad man, distributing flesh of a dead ass, to dogs. 
There is a version of the story of Dattatreya giving Dar$ana to Ekanatha where it is said 
that Dattatreya had a dog with him. The famous Abhanga by Tukarama describes him 
as attended by dogs.” Ekanatha has written a beautiful poem on the dog? and thus the 
connection of a dog with the god is said to be very close. It seems the idea behind this is 
to show the Avadhūtite nature of Dattatreya besides the sign of looking upon all crea- 
tures, even a dog, as equal.” 

The most important question that now remains to be discussed is that of the wor- 
ship of the foot-prints of Dattatreya in this school. We generally admit that worship of 
the Guru is only through his feet and hence the general term for dedication is 
ATES’ or something like that. Even a great saint or a great personality is always 
addressed as ‘ATA: (lit. the reverened feet). This worship based on Guru-worship 
reveals great importance of foot prints (Igls). Girnar, the mount in Saurashtra in Bom- 
bay State, is one of the few places where are found the foot-prints of Dattatreya on a 
lonely splendid peak. They are considered as his original foot-prints. The chief promul- 
gator of this worship, Nrsinhasarasvati deposited his ARARAS at Ganagapur and 
that are at present an object of worship. So is the case with ‘Atari até’ where 
Dattatreya is worshipped through his foot prints instead of the idol. Even at Daulata- 
bad, where the ‘amf of Janardanaswami is seen, we see the foot-prints at the top. At 
present Šrī Rangāvadhūta of Nārešvara, on the Bank of the Narmada attaches great im- 
portance to ‘Migels’. Even during the daily worship” Bhajans praising the W¢*ls are 
sung with great devotion. 

The practice of worshipping the WIz*Is, according to some is due to the fear of at- 
tacks from the Mohamadans, who often broke the idols of the gods of the Hindu. How- 
ever, the foot-prints of Buddha” on Gurpa hill in Gaya district, those of Visnu?* and 
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even those of Jain Tirthankars are worshipped long before these attacks started." So the 
plausible view seems to be that just as MISHT of fF] is considered rather a higher 
mode of worshipping the god than that of his idol, in the same way the WIg9*s of 
Dattatreya are worshipped by his devotees who consider that worship as higher. More- 
over, the term Wg is from the root 4 to go, to move onwards. Its worship is thus a 
symbol of the onward march on the part of a devotee. There is another subtle reason 
why only dīg4ls are worshipped and not any other part of the body of the Guru, and 
that is the subtle vibrations of a man are always stored up in abundance in the feet 
rather than in any other limb. So the touch of the feet is always considered sacred from 
this point of view. It is perhaps due to this reason alone that saints do not allow the 
people (except only a few devotees) to touch their feet. 


76 Memoirs of ASB, Vol. V, Pp. 60-61. 
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CHAPTER XVIII 


Dattatreya: Relation with other Sects 


In Maharashtra Sri Jūiāānešvarī, Srī Guru Caritra and Sri Dasabhodha have unique 
influence on the people in general and the devotees usually keep them with them for 
daily recitation. The teachings of these three holy texts have attracted people to such an 
extent that people forget the difference of Sects. Jnanesvara having a spiritual lineage 
from the Nath Cult, is highly respected both by the followers of Sri Samartha and by 
those of Sri Dattatreya. In the same way, Dattatreya is highly honoured by others. Thus 
we get references and even anectdots connecting Dattatreya with many cults such as 
Nath cult, Mahanubhava Cult, Varakari, Sri Samartha, Atitas, Bhairava and such others. 
The famous Akhada in Ujjain is known as the Juna Akhada and its tutelary deity is 
Dattatreya. Formerly, that Akhada was called the Bhairava Akhada. The term Akhada 
implies either monastery or regiment and this Akhada was established in 1146 A. D., 
though looking to its connections with Bhairava, it seems, it represents the old Sect of 
Saivite ascetics.” In the same way, Atitas degraded Daganamis, and Lal Pādrīs, general 
terms for Yogis having 'yellow robes' are worshippers of Dattatreya and are scattered 
all over India. 

But the connection of Dattatreya with the Nath Cult is rather abiding. In the Dabis- 
tan” he is described in a contest of yogic power with Gorakhanath. This is corroborated 
by Kavadi Bovā”? who gives detailed account of the episode. These Nathas and their 
cult have so many sub-cults and branches and are so interwoven with one another that 
it is very difficult to distinguish between them. In Berar the Nathas comprise 18 divi- 
sions, of which the recognised or regular sub-sects are Avadhuta, Kanphateya and 
Gorakhanath. But in general this Panth follows the line of Avadhūta.”>! Kaulacara, 
which is the fourth in Sāktācāra is akin to the Avadhūta Marga. Moreover, the worship 
about enkindling Kundalini is common to both. Dattatreya is said to have nine Nathas 
around him listening to his lectures.” But it is difficult to say who these nine Nāthas 
were. Arthur Avalon, construes these nine as means of experience. They are ears (2), 
mouth, eyes (2) nostrils (2) penis and anus.”* In the Maharnava Tantra there is a de- 
scription, in which 9 Nathas are invoked in one of their Nyasa Vidhi. From it we can 
make out the nine names as follows: — Gorakhanath, Jalandharanath, Nagarjuna, Sa- 
hasrarjuna, Dattatreya, Devadatta, Jadabharata, Adinatha and Matsyendranath. But this 
list includes Dattatreya as one of them so we cannot rely on this list. The Nava-Natha- 
Bhakti-Sara gives the following nine: Goraksa, Jalandhara, Carpata, Adabaksa, 
Kanthipa, Matsyendra, Adi, Caurangī, Bhakti; (or Bhartrharī); while the other list gives 
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Ekanatha, Ādināth, Matsyendra, Udayanath, Dandanath, Satyanath, Santosanath, 
Karpurnath and Jalandharnath.”4 Navanātha Kathamrta (P. 5) contains a different list.’ 
But of all these Gorakhnath is the most famous. Later on there was a bifurcation of this 
cult from Jnānešvar onwards. The Varakari cult is working with great enthusiasm and 
is attracting many people, while the original Natha Cult is working in secret. Thus, the 
Varakari Pantha which inspires people for progress has in no way opposed or criticised 
Dattātreya. On the contrary, we find that high tributes are paid by Jnānesvar”*, 
Ekanatha and Tukarama and others. 

In the same way other Panthas also respect Dattatreya. As an instance in point we 
come across a story in Shri Samartha cult in which Shri Samartha and Dattatreya had a 
common meeting. Moreover, the title Samartha' was given by Dattatreya.7" In the same 
way Sri Caitanya and Ananda cults have their connections in one way or the other.” 

It is also interesting to find that Sri Vallabhācārya in his Subodhinī on Ekādaša 
Skandha of Srimadbhagavata Purana refers” to Dattatreya as Jfianakalavatirna (P. 62) 
and considers him as Pustisthah (P. 63),”° the highest stage in the cult.”*! Spontaneous 
divine grace which is highly important in this cult is well spoken of in the very begin- 
ning of Avadhuta Gita”. It is a gift that blows where it listeth and elects as its recipient 
whomsoever it chooses. As an Upanisad puts, it is "obtainable by anyone whom it 
elects'75, 

The Swaminarayana cult in Gujarat which we might consider as an off- shoot of 
Vallabha Cult in Gujarat, speaks about Dattatreya with words of respect in its Va- 
canamrtam/^ and Satsangijivan (5 parts)."? It is natural that the pious name might be 
remembered often when a particular Cult stresses the piety in society. The 
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Swaminarayana Cult did the same thing in society while referring the name of 
Dattatreya though basing most of its Acara as that of Vallabha Cult. Thus the current 
cults in Gujarat have a good connection with Dattatreya school. 

The next Pantha, closely related to this, after the Natha Cult is that of 
Mahanubhava. The Mahanubhava Sect claims its origin from Dattātreya.”** In this Sect 
Dattatreya is the propagator according to Cakradhara. The same source informs us fur- 
ther that Dattatreya exists in all the four ages." Thus the whole sect though mainly 
Vaishnavite, and having mainly Krsna worship, has sound connection with Dattatreya. 
Because of this connection the Sect is sometimes named after Dattatreya and is called, 
Dattatreya or Sri Datta Sampradaya or the Muni Marga (A reference is here to 
Dattatreya)./? Besides these titles the sect has different names. It is sometimes called 
Manabhav (short name of Mahanubhava) and sometimes Mahātmā.”? Moreover, Mara- 
thi Sarasvata gives Jayakrsniya and Acyuta and its later edition adds two more to the 
list viz. Bhata-Marga and Paramarga and holds that Paramarga must be its original 


name. The word Mahānubhāva is explained thus: — Ha ula: ast sj a ue a: 


Ae: | ded Fl: | Thus it is a Sect of persons who have great lustre, or strength.” 


Sometimes it is understood as a Sect of men who have great experience."*! 

But while they speak of Dattatreya as their original founder they hold that they 
have had a fresh founder in each of the four Yugas. They thus, recognise the five propa- 
gators, called 5 Krsnas and have a Mantra about each. The actual establishment of the 
sect dates from the 13th century when Cakradhara, one of the five Krsnas organised it. 
The sect is found in the Marathi speaking area i.e. in the Deccan and in Berar and it is 
said that it has Mathas or realigious places in the Punjab and even in Afghanisthan."? 

Dattatreya is highly honoured in this Sect. Not only is he considered as one of the 5 
Krsnas, full incarnations of the highest god but is also said to be the giver of a boon to 
the father ot Cakradhara, by which Cakradhara, the then Harapaladeva was born. 
Moreover, Cakrapani, alias Cangadeva Raula, one of the five Krsnas of the Sect had a 
vision of Dattatreya at Mahura. They do not worship Dattatreya with 3 heads and six 
hands with 4 dogs in front and a cow behind, but one with one head and 4 hands. They 
hold claim that the icon with one head and 4 hands is the only Vedic one while the 
modern one is non- Vedic. They prove their theory on the following grounds: - In JDUP 
and Sa.UP. Dattatreya is an incarnation of Maha-Visnu with four hands. In the same 
way Bha.P. (4-14) clearly indicates that Dattatreya was born as an incarnation of Visnu 
along with Candra and Durvasa the latter being incarnations of Brahma and Siva re- 
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spectively. This was in the one-headed form. GC (Ch. 4.70) refers to the modern form.” 
But that is a later development. Even now there are many temples of one-headed 
Dattatreya. For example, in Pandharpur in the old temple of Dattatreya, there is only 
one-headed icon. Besides this, even Ekanatha seems to endorse this view.” Thus the 
theory of one-headed Dattatreya has support from all sides and that is the reason why 
in Devadevesvar in Māhūra (old Nizam State), which is considered as the sleeping 
place of Dattatreya, he is worshipped in the one-headed form. 


There is a book called ‘Aaa’, by Ravalo Vyas alias Raghopadhyaya. This book 
is considered as one of the 7 Adya-Ganthas of the sect and is dated 1255 Saka era. Here 
stories about Alarka, Kartavirya and Parasurama are given and Dattatreya is described 
as having one head and two hands (not four as previously said). Moreover, the places 
of Dattātreya such as Māhūra, Paficale$war, Merubala and others are alluded to but 
there is no mention of Ganagapur or Wadi. Thus this school, it is claimed, represents 
Dattatreya-worship in its old form. 

"The Dattātreya' in the Saka era 1192 by Bhāskara, a learned writer on 
Mahanubhava Sect, is one of the works on Dattatreya by Mahanubhava authors. The 
Mahanubhava literature is seen in Lilacaritra and Govindaprabhu Caritra by Mhāīm 
Bhatt, Pujavasara by Baideva Basu and Cakradharokta Sukta Patha and Drstantapatha 
compiled by Kesobasa, based on Notes taken by Mhairh Bhatt, a disciple of Cakradhara. 
Moreover, in modern times Prof. V. B. Kolte, Prof. Nene, and Balkrsna Shastri have con- 
tributed many writings about the cult and simplified the doctrins in a popular form. 
Tukarama and Ekanatha, on the contrary, have severely criticised the sect and before 
the composition of above-mentioned work in Marathi and Devnagari character the lit- 
erature was kept a guarded secret with the device (Samketa) of their own. Nicol Macni- 
col recalls some of the early Christian sects such as Manichacans in comparison with 
practices of the Mahanubhava Sect. The author of Marathi Sarasvat has tried to trace 
out the course of the grievances and bias of the people regarding the Sect and has put 
forward different reasons down from its secrecy and opposition to the system of four 
Varnas, to some ill-behaviour on the part of some great personalities of the sect. Any- 
how the sect was criticised by outstanding personalities like Tukarama and Ekanatha 
and now-a-days it has arrested the attention of many and it being studied with care. 

The teaching of the Pantha may be summarised as follows: — 

There are two kinds of devotion (Bhakti) found in the world. One of them leads to 
worldly happiness, while the other leads to perfect bliss. This Sect has accepted Bhakti 
of the second type and that is why it is called Moksa-Pradhana i. e. liberation is the chief 
goal of the Sect. 

The Sect believes in the incarnation theory. The highest god is not visible to our 
physical eyes and so the Absolute manifests himself in one form or the other. Moreover, 
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for ordinary men Saguna form is absolutely necessary. So in each generation, according 
to this sect, god takes birth when there is decline in the Moksa-Dharma. Thus in the 
Krta age, Hamsa, in Treta, Dattatreya in Dwapar, Krsna and in Kali, Cakradhara were 
incarnations of the absolute. As regards Krsna they say that he is not an incarnation of 
Visnu staying at Vaikuntha. For Vaikuntha-Vasa is only for a short time, while libera- 
tion is for all the time. The Gita of Krsna is recognised in the sect as the book of highest 
knowledge as the teaching of the first two incarnations is not available. 

For liberation both knowledge and devotion are quite essential. One of them alone 
will not do”. A Jāni must be a devotee. 

In this path of liberation the Sect has recognized the right of all castes and sexes. 
Thus Sudras and Ladies get equal rights as regards liberation. Whosoever has full devo- 
tion of Krsna can attain liberation. So constant remembrance of him will lead to the final 
goal. 

They recognize only the five Krsnas as incarnations of the Absolute. Other deities 
are considered different from them. They are never considered as incarnations of the 
Absolute. They can give non-permanent rewards only and never the liberation. But in- 
spite of this difference they never insult any deity. On the contrary, they claim that they 
respect them in a much better way than that of their worshippers. For instance there are 
many legends about the gods like Brahma, Visnu and Siva and also about their ill- 
behaviour. Such stories are never seen nor believed by this Sect. This is the peculiarity 
of the Sect, says Balkrsna Shastri.”* To establish this theory of difference between the 
incarnations of the Absolute and other gods, Cakradhara, one of their five Krsnas was 
specially born in the 12th century of the Saka era. The people at that time hankered after 
material happiness. According to Prof. S. V. Dandekar”” people at that time were mad 
after Mantra Tantra and such other things and had almost forgotten the hidden mean- 
ing of the Vedic religion. They only knew its outward form. Prof. V. B. Kolte is also of 
the opinion that people at the time of Cakradhara ran after the insignificant gods. To 
direct them to the Absolute Cakradhara incarnated himself. The main line upon which 
Cakradhara based his teachings was the theory that the Absolute is Nitya-Mukta while 
the gods are Nitya-Baddha. How can such gods give liberation? The Absolute has two 
forms one is manifested and the other unmanifested. The latter cannot do anything. So 
the former which is in form and Saguna should be worshipped and that too for the sake 
of getting liberation. There are many incarnations of the Absolute but five of them are 
the principal ones. They are Dattātreya, Krsna, Cakravarti Cangadeva Rāūļa, Govin- 
daprabhu alias Gundama Raūļa and Cakradhara. These are five Krsnas of the Sect the 
conception of which seems to have been based on the Padma Purāņa.”** 

The Sect recognized the Gita as an authority while it was fully vested with detailed 
rules of initition by Cakradhara. 
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Thus we see that generally the worship of Dattatreya faces no opposition in general 
from any corner and the name is highly respected all over India. The difference which 
lies between the different sects and sub-sects with which the name is connected is only 
about some external form here and there and that is natural. Many a time change be- 
comes inevitable while taking into consideration the time-factor. It is natural when we 
take into consideration different types of people. At present, it is important to note that 
the god, whose worship is based on synthetic out-look is in one way or the other con- 
nected with and respected by the promulgators of different sects scattered either in 
Maharastra in particular or in India in general and thus has become as it were a con- 
necting link between the followers of two or more sects lessening their controversies. 
This is indeed, a great achievement. 

A view is held by some that the School of Dattatreya came under the Muslim influ- 
ence and contributed to the moulding of its pattern. But there is no evidence which can 
be marshalled in support of the above contention. 

It is true that the School of Dattatreya developed in Maharastra and Karnatak 
which were at that time under the influence of the Muslims. It is also true that 
Nrsinhasarasvati played a prominent part in developing the School. It should however 
be noted that the School of Dattatreya is a traditional School? whose origin go back to 
the earliest days of Hindu Culture. The worship of Dattatreya was in vogue in India 
long before” the Muslims started to invade the country and influence its culture. Islam 
was introduced into India by the Arab invaders who entered Sind under Muhamd ibn 
Qasim in A.D. 712. The permanent extension of Muslim rule in India dates from the lat- 
ter part of the 12th century when conquest of Muhammad Ghori resulted in the estab- 
lishment of a Muhammadan dynasty in Delhi." The beginnings of Dattatreya worship 
go back to a very distant part while the dates of Prophet Mohammad are 570-632 A.D. 
The earlier references discussed elsewhere in the thesis go against the contention of the 
Muslim influence over Dattatreya worship. Moreover, GC the sacred book of the fol- 
lowers of Dattatreya and written after a century or so after the disappearance of 
Nrsinhasarasvati does not contain even a single Yavani (foreign) word”? and this itself 
is obviously an incontrovertible evidence of the lack of any Muslim influence over it. It 
may further be observed that not only the Dattatreya School was not influenced by 
Muslims but the later Muslim Rulers came under its influence and looked at it with 
reverence. GC contains a story about the Mohamadan Ruler of Belur who surrendered 
himself to Nrsinhasarasvati as he was afflicted by boils. Later on Janardanswami (1504- 
1575 A.D.) also influenced Muslim Rulers so that Thursday, a day sacred to Dattatreya 
was declared as a holiday in the fort of Daulatabad. GC lays stress on the Vedic rites 
and the great traditions of Hindu Religion in order to wean the people from the Muslim 
culture to which they were likely to fall aprey. The other small points of similarity may 
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not be discussed here in the light of the above discussion as the similarity between any 
two ideas does not necessarily speak of the influence of one over the other. 
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CHAPTER XIX 


The Sacred Places of Dattatreya 


Sacred places of Dattatreya, fall into two categories: There are certain places, which 
are connected directly either with the name of Dattatreya or with the names Atri and 
Anasuya; while there are some that came into existence after the rise of powerful per- 
sonalities, who developed the School. Thus, the mount Girnar in Saurashtra (Gujarat 
State), the mount Abu in Rajasthan, Baba Budana’”® in Mysore State, Mahurgadh in the 
district of Yavatmal (Madhya Bharat State), Anasūyā on the banks of the Narmada near 
Chandod (Gujarat State), Anasūyā on the way to Badrikedaresvara temple, Atri A$rama 
in Sachindram near Trivendrum, Datta-Akhada at Ujjain and Atri-Anasuya$rama on 
Citrakuta are connected with the name of Dattatreya. Some of these are very well 
known to the followers of the School while the places like Narasobācīwādī, Audumber, 
Ganagapur, Kuravapur on the banks of the Krsna river are important on account of 
their connection with Nrsinhasarasvati and Shripadvallabha” who promulgated this 
worship. In the same way the followers of Dattatreya School also visit with great rever- 
ence many places attached to the worthy names, who developed the worship in modern 
times. Among these the names of Manikanagar, Akkalkot, Garude$var are prominent. 
These places have their association with Manikaprabhu, Swami of Akkalakot and 
Vasudevanandasarasvati respectively. We shall discuss here some of these places in 
detail. 

Before we give an account of these places in detail it is worth noting that Dattatreya 
and his travel all over India for the sake of different purposes of daily routine work are 
so well known that his sudden arrival has become proverbial in Marathi language.” 
Thus his dwelling-place is the Sahyadri hills, the sleeping-place Mahurgadh, morning 
bath is at the Ganges near Haradwar, sipping sacred water (Acamana) at Kuruksetra, 
meditation either at Girnar or Ganagapur, besmearing ashes at Dhutapapeswara, per- 
forming Sandhya (morning prayer) at Karnatak, soliciting alms at Kolhapur, sacred 
mark on forehead (Tilak) at Pandharpur, dining at Panchaleshwar, drinking water at 
the Tungabhadra river, hearing Katha at Badarinarayana, resting at mount Girnar and 
the evening Sandhya performance is done on the Western coast. Often due to extrane- 
ous circumstances particular rites differ at particular places. Thus, Dattatreya Vajra 
Kavaca takes Mahurgadh as a place for solicating alms instead of using as a sleeping 
place, which is the Sahyadri hills according to it. In the same way Kolhapur is a place 
meant for muttering sacred Mantras. Kavadi Bova, the author of Datta-Prabodha, while 
describing these places, even gives reasons why he chose the particular place at the re- 


76 This is also named Chandradronagiri and is in the Kadur District. The inscriptions found here are 
already noted. This place, known as Pitājī, is a common place of worship both for the Hindus, who 
worship him under the name Dattatreya and for the Muslims, who invoke the same as Datar. The offi- 
cial worshipper of this place is a Muslim. 

74 Kuravapur, modern Kurumgadda on the banks of the Krishna river is associated with 
Shripadavallabha. 
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quest of the presiding deity at that place. This reminds us of the famous expression ' 
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Girnar: 

Mount Girnar is one of the most ancient places where Dattātreya's Pādukās are 
greatly honoured, It is near Junagadh in Saurashtra (Gujarat State). One thing that is 
most strikingly observed is that instances of having personal meeting with Dattatreya 
on mount Girnar are not few and the most prominent one among them is the 
Saksatkara (Vision) to Niranjan Raghunatha, whose life and works we have already 
examined. The anecdotes regarding the saint Gorakhanatha, whose place is shown on 
the top of Girnar, are quoted and every Sadhu pays homage to Girnar as an abode of 
Dattatreya. Here it is worth nothing that Girnar is a place where there are many places 
sacred to Jains, Vaisnavas, Devi-Bhaktas, the Muslims, besides having places of histori- 
cal importance connected with Asoka's inscriptions. Thus it has become a common 
meeting place for all the different Sects. 


Māhūrgadh: 

The sleeping-place of Dattātreya, Māhūra (Madhya Bharat) has become famous. 
From Arni village in Yavatmāl District we have to travel about 16 miles in a cart and 
then for about two and a half miles on the hill track when the hermitage of Atri is seen. 
This place has two-fold importance. It is considered as the birth place of Dattātreya and 
at the same time is attached to Reņukā, one of the three prominent Devī-Pīthas of Ma- 
harashtra. The other two are Kolhapur and Tuljapur which are considered sacred to 
Laksmī, and Bhavānī respectively. Reņukā is worshipped here as Elammā. It is said that 
Dattātreya imparted knowledge to Para$urama here after he finished the obsequious 
rites of Renuka, his mother, who burnt herself, after the death of her husband. Here also 
there are Padukas, instead of idol of Dattatreya, though there is one Dar$ana-Murti. The 
place is very charming.”” The Mahanta (Priest) of this place is now given a fixed yearly 
allowance, though formerly his source of income was from 32 villages given to the place 
as a donation. 


Narasobācī Wadi (Nrsinha-Vatika): 

After Nrsinhasarasvati's stay here for over 12 years, the place got fame. Formerly it 
was considered as Sarva-Tirtha as it is said that all the gods stayed there i. e. on the 
banks of the Krsna river for one year. Even before the arrival of Nrsinhasarasvati a great 
saint named Ramacandra Yogi practised penance there. The Gurucaritra further in- 
forms us that there is a certain god-Amare$vara who is attended by 64 yoginis. More- 
over, there are eight Tirthas on the banks of the river Krsna. 

The temple, which is seen just on the bank under an Audumber tree is said to have 
been built at a later stage by a Muslim king of Bijapur and contains the Padukas depos- 
ited by Nrsinhasarasvati. The story runs like this that a Brahmin named Bahirambhatta, 
in the neighbouring village of Alasa, having no issue daily came for Daršana of the 
Swami, who stayed there for penance for twelve years and lived on from the village 
Amare$vara. While going to Ganagapur, he called the Brahmin and asked him to wor- 
ship the Padukas, named as 'Manohar' under the Audumbar tree and gave a blessed 


767 Shri Purohitswami has described the place and his experiences in a poetic language, cf. 'An Indian 
Monk' By Purohitswami. 
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prediction that gradually the place would enjoy great importance. Now-a-days, we find 
there Priests who are the descendants of the same Brahmin. 

This place is in the district of Kolhapur. We have to get down at Jayasingapur on 
the Miraj-Kolhapur line of Central Railway if we wish to go there. Wadi is about nine 
miles away from where a motor service is available. 

There is a regular routine for worshipping the god in the form of the Padukas and 
the Priests perform it according to the rules laid down. It starts from five early morning 
till twelve noon and again from three till late at night, the chief being the Mahapuja and 
the Palanquin with many other rites. The Palanquin usually starts in the evening with 
the special idol inside and are taken three rounds with prayers. At this time round- 
about atmosphere is quite serene and inspiring and the people get experiences of differ- 
ent types. 

Besides this temple there are places — about seven — connected with Ramacandra 
Yogi, Narayana Swami, Tembe Swami and others. Some special cere- monies are per- 
formed there during the year, in connection with either these personalities or with some 
days of importance. The place, though apparently, uninspiring creates conductive at- 
mosphere on account of quietly performed daily programmes which are perfectly exe- 
cuted. 

Vāsudevānandasarasvatī in his life time visited the place many times and even got 
the vision of Dattatreya and later on framed new rules for the better management of the 
place. 


Audumber: 

The place so named because of the many Audumber trees found there is another 
place of importance where Nrsinhasarasvati practised penance in secret for some years. 
It was only after the incident of a Brahmin who was devoid of learning and who was 
asked by the goddess Bhuvanesvari, just opposite the place, to go and surrender himself 
to the Swami, that Nrsinhasarasvati lost the necessary quietness for performing pen- 
ance in secrecy. The Brahmin obtained knowledge and many boons from the sage. It is 
at this place, it is said, that Janardana Swami, got the Darsana of Dattatreya. Moreover, 
it is here that we see the Samadhi of Bhramananda, who came here from Girnar about 
1825-30 A.D. and stayed on for the rest of his life. He is known for his Tika on 
Hathayogapradipikajyotsna, which is again a Tika on Hathayogapradipika by More 
Shastri. 

The place is just on the bank of the Krsna river in front of a village Bhilavadi which 
is 4 miles away from Bhilavadi station on Poona-Miraj line. 

Like Narsoba-Wadi, the daily routine for worshipping the Padukas starts from 
early morning and lasts till late at night. It is worth noting that at both the places the 
day sacred to Dattatreya is Saturday and not Thursday. 


Ganagapur : — 
"There shall be my permanent presence henceforward in these Nirguna Padukas", 
so said” Nrsinhasarasvati to his disciples at Ganagapur, while departing. Hence, the 
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importance of Ganagapur is great. Moreover, it is this place, where Nrsinhasarasvati 
stayed for a long time and carried on his mission. People acquainted with Guru Caritra 
remember many anecdotes in connection with Nrsinhasarasvati and his disciples. There 
are many places connected with Tantuka, Rajaka (washerman), who was promised a 
kingdom in the next birth and such other things. In the same way, there are eight 
Tirthas, whose Mahatmya, is described in the Guru Caritra as equal to those of Benares, 
Gaya and Prayaga. Besides, the confluence of the two rivers Bhima and Amaraja, which 
is two miles away from the place is equally important as Nrsinhasarasvati used to go 
there for bath. There is a great hill of sacred ashes (Bhasma) and the astonishing fact 
about it is that the same ashes though taken away by many devotees for the last so 
many years are never seen decreasing. Shri S. K. Phadke is of the opinion that it must 
have been a Yajha-Bhumi in ancient times.” Shri G. H. Phadke notes that it is Bhasma 
and not ordinary clay of the land for it was analysed scientifically.” Thus, it proves the 
opinion of Shri S. K. Phadke. 

The devotees attach great importance to the Prasada given in the form of Bhasma 
from this hill and Candana from Nirguna Padukas. The importance of Bhasma in this 
Sampradaya may indicate connection of the Datta School with Siva Saivism. 
Nrsinhasarasvati who encouraged the path of scriptures and Yajna-cycle and who him- 
self remained a Sanyāsī, may compared favourably with Sankaracarya. 

Ganagapur Road is situated on the rail-road between Poona and Raichur on the 
Central Railway. The place is about fourteen miles from the station which can be 
reached by a regular bus that runs at the time of every train. As in Narasoba Wadi, here 
also the daily worship starts from early morning and goes on till late at night. The pal- 
anquin of the Padukas can be taken out on any day at the desire of a devotee who has to 
pay something for it and on all Thursdays. Here importance is attached to Thursday 
while at Wadi Saturday is important. After the worship of the Padukas in the morning 
starts the worship of Cintamani Murti. This Murti which is made of sand, was laid here 
by Nrsinhasarasvati himself at the request of the then king of Ganagapur. It is after the 
establishment of this evil-remover (Vighnahara ) Murti, that Nrsinhasarasvati estab- 
lished the Matha and began to stay here. This idol of Ganapati is worshipped in the 
same manner as is done in the case of the Padukas. In the afternoon the devotees get the 
Darsana of Nirguna Padukas which are covered with three silver busts of Brahma, 
Visnu and Mahesa. 

The devotees generally worship the Guru-Padukas by reading the Guru Caritra in 
seven days (Saptaha Parayana) and many satisfy themselves with Rudrabhiseka, 
Pancopacara Puja, Maha Puja, Palanquin through Priests on the payment of a fixed 
amount. Here great importance is also attached to Bhiksa (soliciting alms ) as it is con- 
sidered holy due to the fact that those who stay here for the Guru-Caritra-Parayana 
carry on their worship eating only the Bhiksa they get at noon. Moreover, the Guru 
himself solicits daily alms in disguise and thus unknowingly the Bhiksa goes to him 
which is considered very auspicious. In the evening along with the usual worship and 
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prayers of the Padukas the three mercy-invoking songs known as Karuna-Tripadi com- 
posed by Vasudevanandasarasvati are sung with devotion. 

During the year there are many celebrations among which the Datta-Jayanti day, 
the first four days in the Magha Krsna connected with the departure of 
Nrsinhasarasvati, are very important. Generally the Priests manage the show well giv- 
ing all facilities to the visitors. They form three groups known as Upadhyaya, Joshi and 
Hakkadar Salkari according to their respective functions of lodging and boarding man- 
agement, ritual arrangement and Mahāpūjā to Padukas. 

Karanjanagar alias Karanja the birth place of Nrsinhasarasvati is considered sacred 
and its sacredness is revived now-a-days. It is on Murtijapur-Yavatmal narrow guage 
lines - on Bhusaval-Nagpur Central Railway. 


Manikanagar: 

This place is associated with the holy name of Manikaprabhu. It is near 
Humanabad. Manikaprabhu stayed here from 1845 A.D. to the end of his life. Before his 
stay over there it was a jungle and a place inhabited by outlaws and thives. We have 
already noted how he settled here, and we now see that the jungle is turned into a town 
with beautiful buildings for Sadhakas (aspirants) and is surcharged with spiritual at- 
mosphere. 

Even from the time of Manikaprabhu certain principles have been accepted accord- 
ing to which the worship has developed. The centre now-a-days is round the Samadhi 
of Manikaprabhu though there are temples dedicated to Dattatreya, Siva and to such 
other deities. Like the Matha of Sankaracarya, here also we see the Gadi of Dattatreya 
and Manikaprabhu looks like a spiritual king. His Birudavali and many such rites de- 
veloped a new mode of worship and his name is attached to Sakalamata, which tries to 
synthetise all the different Sects and Cults. Discipline usually seen in a royal court was 
scrupulously maintained during his life-time. Even fine arts like music etc., were en- 
couraged along with other branches of knowledge. 

During the year are seen many celebrations among which Datta-Jayanti on 
Margasirsa Purnima is prominent. 

Now-a-days the Gadi still continued through the lineage of Manikaprabhu. 


-]71- 


Garudesvar: 

This place developed after the final stay of Vasudevanandasarasvati, whose 
Samadhi is seen here. The place is just on the banks of the Narmada river and is situ- 
ated in the Rajpipla Taluka of Broach District (Gujarat State). After the departure of the 
Swami to the other world, the Trust named Shri Garudeshvar Datta Samsthan carries 
on the work of the place according to the rules laid down by the Swami himself. It has a 
Pauranic background as the place is associated with Garuda and the demon Gajasura 
who was slain by the former. Even Narada is said to have practised penance there and 
the temple of Siva Nārdešvar associated with the name of Narada is seen there even 
today. 

After the arrival of Vasudevananda, it became a place of attraction for the followers 
of Dattatreya. Here we see a temple of Dattatreya and the Samadhi of Vasudevananda 
with many facilities for Sadhakas. There are about 7 rest-houses (Dharmasalas) and 
houses for Priests who perform worship according to the rules laid down by the Swami. 
There is a big bathing Ghat on the banks of the Narmada, which was built by the 
Maharani of Indore. 

Many celebrations in course of the year are performed, among which, the 
Punyatithi, the day on which the Swami took Samadhi and the Datta-Jayanti are most 
prominent. People visit this place in thousands on these days and come there either 
through Rajpipla or via Chandod. 
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CHAPTER XX 


Conclusion 


The school of Dattatreya, no doubt, became very popular after the rise of 
Sripadavallabha and Nrsinhasarasvati, whose period starts after 1300 A. D. Before that 
we have the name of Dattatreya along with Gaudapadacarya and others in the inscrip- 
tions from Shimoga dated 1235 A. D. and still earlier, Cakradhara (1153 A. D.) got 
Dattatreya's vision. Juna Akhada in Ujjain, which is named after Dattatreya was reor- 
ganised in 1146 A. D. Gorakhanath (about 1050 A. D. — 1150) is closely connected with 
Dattatreya a reference to this effect in Dabistan (Vol. II, p. 140) led Briggs to think that 
Dattatreya was probably a deified Brahman of the 10th Cent. A.D. Magha in his Si- 
Supalavadha (14.79) refers to Dattatreya as an Avatara of Visnu that takes us to his time 
i.e. the end of 7th Cent, or the begining of the 8th Cent. Sankaracarya is said to have 
written a Stotra on Dattatreya but we are not sure about its authorship. 

Ahirbudhnya Samhita, a standard work on the Pancaratra system refers (5.54) to 
Dattatreya. Farquhar put the Paficaratra literature between 600-800 A. D. 

With regard to Pauranic reference about Dattatreya it is very difficult to assign a 
definite date. It is now well known that the Puranas have been accepted as containing 
historical information and the modern researches have brought to light many interest- 
ing things. Regarding the Mar. P. for instance Dr. R. C. Hazra”! concludes: "..... those 
chapters of Mar. P., which treat Hindu customs and Yoga, cannot possibly be later than 
the latter half of the 5th Cent.,"”” VDh. P. (third khanda, 85.64-65 ab.) shows the method 
of preparing Dattatreya's idols. Dr. (Miss) Priyabala Shah, fixes’? this portion of the 
Purana to 'somewhere between the first or rather the second half of the 5th Cent., and 
the first half of the 7th Cent., i.e. between circa 450 and 650 A.D.' 

About the age of the Upanisads which refer to Dattatreya we are not in a position to 
say anything with certainty. But with the Mbh. and the HV, where Dattatreya is re- 
ferred to it is not so. Hopkins remarks: "For the Mbh. the time from 300 B.C. to 100 B.C. 
appears now to be the most probable date, though excellent authorities extend the lim- 
its from 400 B.C. to 400 A.D.7* As regards the HV he takes 200 A.D. as a highly probable 
date. As the reference to Dattatreya appears in an interpolated portion after III.115.8 in 
Mbh. and in the didactic books, Xllth and Xlllth of the Mbh. it may be said that 
Dattatreya must have been worshipped in the earlier centuries of the Christian era.”” In 
the present state of knowledge we cannot definitely say how long before the mention of 
his name the worship of Dattatreya started as the non-mention is not necessarily the 
absence of it. 
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Equally uncertain is the problem of the exact time when Dattatreya got the form of 
Trimurti. We are not in a position to say anything definitely as we got the three-headed 
icons of Dattatreya after the 10th Cent. But before that, as has been observed before, 
there were idols of Trimürtis as well as of the three highest gods that were worshipped 
jointly in the temples, as is inferred from inscriptions. Thus, we get an icon which looks 
like Dattatreya in appearance from the Peshawar Museum in the 3rd Cent. The Mar. P. 
where Dattatreya's birthstory occurs, refers to the three highest gods born to Atri, and 
Dattatreya in turn teaching Yoga to Alarka. This portion cannot be put according to Dr. 
Hazra after the 5th Cent. Much light is, however, not available as the later period is in 
the dark. Daladana Muni refers" to Dattatreya as having three forms in his Datta- 
Laharī but again we do not know the actual time of Daladana, though tradition consid- 
ers him as one of the most ancient devotees of Dattatreya. So in the present state of our 
knowledge it can be said that the significance of Trimurti as well as Dattatreya's images 
was not an accomplished fact till 1000. People either believed in Trimürtis, in various 
ways (described in chapter II of I part) or worshipped Traipurusadeva erecting temples 
as is seen in the inscriptions. Later on stories regarding the three highest gods born to 
Atri and Anasuya might have been fixed and mixed the form of Dattatreya with 
Trimūrti icons. Thus Brahma and Siva, both born as Soma and Durvāsā, being less 
prominent, were thrown in the background and only Dattatreya got prominence in the 
combined form of Brahma, Visnu and Maheša. Thus in literature Dattatreya, though an 
incarnation of all the three gods in general, is considered as an Avatara of Visnu in par- 
ticular; while his icon and other pecularities show his close relation with Siva, for from 
the iconographical point of view, Siva's trinity”” has attracted people more than those of 
the other two gods of trinity. This is the reason why Dattatreya is represented even to- 
day either with three heads or even with one head. In the case of the latter, his triple 
nature is shown by six hands with the characteristic emblems of all the three principal 
gods. It is therefore, not correct to say, as some do, that only one headed icon is Vedic.”* 
Keeping, probably, this in mind, Vasudevanandasarasvati has shown 720 possible 
forms of Dattatreya from the view point of six characteristic emblems in the six hands. 

In modern times people usually worship Dattatreya as an incarnation of trinity; as 
the bestower of both Bhukti and Mukti”. His devotees comprise all the types : - 


(i) Ārta (ii) Artharthi (iii) Jijfüasu (iv) Jūānī. 
Thus to a common man Dattatreya has many outstanding characteristics in com- 
parison with other incarnations of Visnu. The most striking difference is that Dattatreya 
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77 Shri Aprabuddha raises a point that there is no proof when we say that these Trimürtis are not of 
Dattatreya. On the contrary, it is possible that the icons with Siva in the middle may be those forms of 
Dattatreya which have Siva in the middle (cf. Nrsinhasarasvati, Introduction, p. 12.) 

778 For further refutation of the point Cf. Shri Nrsinhasarasvati, Apra- buddha, P. 25. 
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is Avinasi Avatāra” as his final disappearance is described nowhere as is the case with 
other Avataras. Though he is not counted among 7 Cirajivins,”*! he is considered as one 
of the 7 Smartrgamins."? Though these stanzas are known from long tradition, and 
though we cannot say anything definite about their basis we can infer the reason way 
the name of Dattatreya is omitted from the list of 7 immortals. Cirafijivin means 'long- 
lived’; however long might be the existence of Cirafijivin, it has some limit, but who can 
fetter the very existence incarnate with time-limit ? And so how can the Lord Dattatreya 
be included in the list of these Ciranjīvins howsoever great and long-lived they might 
be? Thus Magha has taken him as Avinasi Avatara. Moreover, he is not born for annihi- 
lating any demon but for making free the needy from the bondage of ignorance. He is a 
Guru-Avatār, Jnana Vigraha, and hence ever at the back and call of his devotees.’ 
Vasudevanandasarasvati in one of his Akhyanas has shown the difference between 
Dattatreya-incarnation and Rama-Krsna-incarnations of the Lord in the following man- 
ner: Rama-Krsna had a married life; while Dattatreya is a Brahmacari (celebate). Hence 
the former two are householders with the three qualities; while the latter is a Yati with- 
out the three qualities (Trigunarahita). He further says that some have given either the 
land of gold or many precious things, but no one except Dattatreya has given his own 
self.”** In this way, Shri Phadke tries to clarify Dattatreya as regards his Mayayukta and 
Mayamukta nature. He is the Guru of Ksatriya kings like Sahasrarjuna on one side, 
while in this line Nrsinhasarasvati becomes the Guru even of a Yavan king.” This, ac- 
cording to Shri Phadke is due to the nature of Yogic life noted for self-control and bal- 
ance of mind of which His Highness Sri Cāmarājendra also takes note.” This view on 
activity and renunciation is very appealing. His Avadhuta Gita declares that Advaita 
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and Dvaita and such other Dvandas are but inter-relative. The reality lies above the 
two'/*, It is interesting to find that when in the beginning there was only one reality, it 
could only be trinity at the time manifestation. When one becomes two, one must think 
that there should be third element to behold the two and thus one can only manifest 
oneself in a triple form. A seed when it sprouts forth and comes above the earth in a 
manifested form its two offshoots require a third part in the form of a trunk. Thus, 
Dattatreya has become a symbol of synthesising the two opposites — an idea which is 
quite essential today in the present state of the world. Here all the Varnas and the 
Āšramas are attached to without creating any kind of disturbance in the society. All 
perform their duties all right, all are guided properly and they eventually get happiness 
and final emancipation. Lives of the great saints in this school, as we have already 
shown, confirm this view. It unites not only two main schools of Siavism and 
Vaisnavism and Hindus and the Muslims, but also developes insight which keeps man- 
kind in an atmosphere that is pure and peaceful. Dattatreya is quick in giving both re- 
ward as well as punishment for action done. Piety has its reward while impiety in- 
stantly punished. 

Another appealing feature of the Datta Sampradaya in the modern age is the re- 
spect shown for women in general and for a Sati (chaste woman) in particular. The ac- 
count of his birth, no doubt, refers to the penance of Atri for getting a son; but it is only 
because of Anasuya, that the three highest gods descended from heaven on earth. Even 
the episode of Sandili speaks about the same thing. Tripura Rahasya (I part) is in the 
dialogue form between a husband and his wife, where the latter imparts knowledge to 
the former. 

The 8th chapter of the Avadhūta Gita looks with contempt upon attachment to 
women; but there the writing is against attachment and not against woman in general. 
Moreover, the Vàma-Marga of the Sakta school was leading astray and the people in 
general took the literal meaning of the five Ma-Karas which included attachment to 
wine and woman. So the pen of this spiritual preceptor, who condemns impiety, is cer- 
tainly very impressive. The last but not the least feature of the school is the very open 
mind with which the saints of this school developed the worship. Faith in god, devotion 
to the Guru, observance of the rules laid down by scriptures and such other strict prin- 
ciples of life did not deter them from acting in a contrary way, when the need of the 
times called upon them to do a particular action. One who is beyond the three qualities 
has no rules and regulation to follow yet undue liberty is never tolerated. The Sama- 
rasa, equipoise must be maintained. For that the mind must be kept open and we must 
observe nature and work around our own taking a moral lesson from whatever source 
we come across. This is what the Nasadiya Sukta of the Rgveda has taught us, this is 


what the sacred syllable 'OM' and triune unity of ‘àma sung of Upanisadic time 


stressed and this is what the Purusottama Yoga in the 15th chapter of the Gita declared 
with due emphasis. Reality supreme lies beyond all — the Sat and the Asat, the Bhokta 
and the Bhogya, the Ksara and the Aksara and also beyond the three outstanding quali- 
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ties — the Sattva, the Rajas and the Tamas. Call it by any name and worship it in any 
form it is invariably the liberation of the Dattatreya Sampradaya. 
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APPENDIX 


Unpublished Dattatreya Literature 


List of Mss. Collected from various catalogues arranged alphabetically according to 
place, where they are deposited. 


Adyar 
1. Avadhuta Gita. 
2. Avadhūta Gita Tika. 
3. Dattatreya Kavacam. 
4. Dattatreya Campuh. 
5. Dattatreya Jayantimahatyam. 
6. Dattatreya Dašakam. 
7. Dattatreya Puja Vidhih. 
8. Dattatreya Sahasranamastotram. 
9. Dattatreya Mantra. 
10. Dattatreya Stotram. 
11. Dattatreyottartapinyupanisad. 
12. Dattatreyopanisad. 
13. Dattatreyopanisadbhasyam. 
14. Dattatreyopanisadvivaranam. 
15. Dattatreyarcana — Vidhi — Candrika. 
16. Dattatreya-Prabodhah (Dattatreya Yogasastram.) 
Baroda 
17. Dattatreya Stotram. 
18. Datta-Gītā Sartha. 
19. Dattatreya Malamantra. 
20. Dattātreya Kalpa (22 Patalas.) 
21. Datta Bhujanga Stotram. 
22. Dattatreya Campuh (with Dattatreya Seva Paficakam and Dattatreya Astakam.) 
23. Dattātreya Yogasastram. 
24. Avadhuta Gita. 
25. Dattatreya Dvadasanama Stotram. 
26. Dattātreya Sahasranama 
27. Dattātreya Stotradi. 
28. Dattātreya Vajra Kavaca (Yogirāja Vajra Panjar Kavaca.) 
29. Dattātreya Tantra. 
30. Tripurā Rahasya (Māhātmya Khaņda) 
Bombay 
31. Avadhūta Gita with Merudatta's Tika. 
32. Dattātreya Kavaca. 
33. Dattātreya Sahasranama (from Dattātreya Sarnhitā.) 
34. Dattātreya Tantra (3 Patalas.) 
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35. 


36. 


37. 
38. 
39. 
40. 
41. 
42. 
43. 
44. 
45. 
46. 
47. 
48. 
49. 
50. 
51. 
52. 
53. 
54. 
55. 
56. 
57. 
58. 
59. 
60. 
61. 
62. 
63. 
64. 
65. 
66. 
67. 
68. 
69. 
70. 
71. 
72. 
73. 
74. 
75. 


Tattvopanişad by Dattātreya. 
Calcutta 
Dattātreya Tantram. 


Madras 
Dattātreya Kalpa. 
Dattātreya Kavacah. (2 Mss) 
Dattātreya Gāyatri. 
Dattātreya Gītā. 
Dattātreya Cakram. 
Dattātreya Campuh. (2 Mss.) 
Dattātreya Tantram. (4 Mss). 
Dattātreya Digbandhanam. 
Dattātreya Dvādaśanāma Stotram. 


Dattatreya Dvadasaksara Mantrarāja Mantrah and its Nyasavidhih. 


Dattatreya Dvadasaksaradimantroddharah. 
Dattatreya Navaksaramantrah. 

Dattatreya Pafica$annamastotram. 
Dattatreya Bodhah ( 3 Mss.). 

Dattatreya Bhujanga Stotram. 

Dattatreya Matam (Andhra Tika Sahitam.) 
Dattatreya Mantrah (4 Mss.) 

Dattatreya Malamantrah. (4 Mss.) 
Dattatreya Vajra Kavacah. (6 Mss.) 
Dattatreya Va$ya Mantrah. 

Dattatreya Sadaksari Mantraraja Mantrah. 
Dattatreya Sodasaksara Mantraraja Mantrah. 
Dattatreya Sandhya Vidhih. 

Dattatreya Sahasranama Stotram (2 Mss.) 
Dattatreya Stambhana Mantrah. 

Dattatreya Stotram (4 Mss.) 
DattatreyastottaraSatanama Stotram. (2 Mss.) 
Dattatreya Ekaksara Mantrah. 
Dattatreyoccatana Mantrah. 
Dattatreyopanisad (3 Mss.) 

Dattatreya Kavacam. 

Dattatreya Mantraraja Maha Mantrah. 
Avadhuta Gita Savyakhya. 

Avadhuta Gita Satika. 

Dattatreyasatakamu (6 Mss.) 
Dattayogindravaryasatakamu. 
Yogasastram. 

Avadhutagitasarah. 

Dattatreya Parvatada. 
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76. 


Dh 
78. 
79. 
80. 


81. 
82. 
83. 
84. 
85. 


86. 
87. 
88. 
89. 
90. 
91. 
92. 
93. 
94. 
95. 
96. 
97. 
98. 
99. 
100. 
101. 
102. 
103. 


104. 
105. 
106. 
107. 
108. 


109. 
110. 
111. 
112. 


Mysore 
Dattātreyopanişad. 

Oxford 
Dattātreyopanişad (2 Mss). 
Dattātreya Tantra. 
Dattātreya Daśaka. 
Dattātreya Stotra. 

Poona 
Dattātreya Kalpa. 
Dattātreya Tantra (3 Mss.) 
Dattatreya Goraksa - Samvada. 
Dattārcandkaumudī. 
Dattārcanapaddhati. 

Tanjore 
Dattātreya Mantrah. 
Dattātreya Kavacam. 
Dattatreya Pratahsmaranaslokah. 
Dattatreya Dašanāma Stotram. 
Dattātreya Dvādašanāma Stotram. (4 Mss.) 
Dattatreya Paficasatstotram. 
Dattàtreya Satanàma. 
Dattatreya Satpafica$annama. (13 Mss.) 
Dattatreya Sahasranama. 
Dattatreyastottarasahasranama Stotram. 
DattatreyastottaraSatanama. (3 Mss.) 
Dattatreyastavim$atyuttaranama. (2 Mss.) 
Dattatreya Stotram (7 Mss.) 
Dattatreya Kalpah. 
Avadhuta Gita (13 Mss.) 
Dattatreya Vratah. 
Dattatreyopanisad. (2 Mss.) 
Jivanmukta Laksanam. 

Udaipur 


Avadhuta Gita (2 Mss.) 
Dattatreya Tantram. 

Dattatreya Puja Paddhatih. 
Dattatreya Sahasranama Stotram. 
Avadhuta Stotram. 


Ujjain 
Datta—Janma Katha. 
Datta—Stava. 
Dattatreya Tantram. 
Dattatreya Tantram. 
Ulwar 
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113. Dattatreya— Gorsa —Samvada. 

114. Dattatreya Tantra. 

115. Dattātreya. Sahasranaman. 

116. Dattātreya Stotram. 
Over and above the above-mentioned Mss. the following are noted by Theodor 
Aufrecht in the Catalogus Catalogoram :— 

117. (i)  Daettagita or Dattatreyagita. 

118. (ii) Dattaprakaraņa. 

119. (iii) Dattabhujangastotra. 

120. (iv) Dattamahimakhyastotra. 

121. (v) Dattahomānukramaņikā. 

122. (vi) Dattātreyacandrikā 

123. (vii) Dattatreyapaddhati. 

124. (viii) Dattarcanakaumudi. 

125. (ix) Dattatreyapujana. 

126. (x)  Dattatreyamahapujavarnana. 
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INDEX 


Acuta 193 

Advaita 208 

Aghora 27, 28, 31 

—Sect 183 

Agni 18, 37 

— As Brahma 18 

— Having three Functions 18 
— As Indra, Brahma, Visnu 6 
—As Siva 18,19 

—Trinity 5,6 

(Dr.) Agrawala V. S. 16, 22, 38, 39 
Ahirbudhnya Samhita 55, 205 
Aiyyappan A. 37 

'Akhada' at Ujjain 191 
Akkalkot 138, 140 ff, 186, 198 
—Swami of 60, 94, 130, 133, 136 ff, 147, 158, 159, 198 
—Theory of his origin 136, 137 
'Aksara-Gītā' 179 

Alakha 98 

Alamprabhu 130, 160 

Alarka 57, 63 ff, 85, 194, 206 
Alkot (colonel) 132 
Allauddin II 87 

Amaresvara 200 

Ambika 86 

Ambe-Jogai 113, 114 
Anantanath 128 

Anant Yogideva 182 

Anarka 56 

Anasuya 52, 57-60, 64, 131, 145, 187, 198, 209 
Anavil 154 

Anjanibal 167 

Ankai-Tankai 27 
Ankalkhope 102 

Anandra 32 

Anand-Marg 114 

Anand Sect 183 
'‘Aparajitprccha’ 47 

Appaya Swami 165 
Aprabuddha 87, 99, 100, 207 
Āppāsāheb 85 
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Arjuna Kartavirya 62, 63, 65, 68, 85, 194, 208 
—Four boons to 62 

Arņi 199 

Arrogant Brahmins 88, 90 

Arthur Avalon 191 

Ārvisa 165, 166 

Atirudra 167 

Atitas 191 

Atri 52, 57-60, 64, 80, 131, 187, 198, 199, 206, 209 
Atri Āšrama 198 

Atyāšramī 184 

Audumber 186, 198, 200, 201 
Aurņanābha 19 

Autobiography by Saints 116 
Avadhūta 53, 93, 171, 174-178, 181, 191 
—Behaviour of 176 

—Definition of 72, 74 ff, 207 

—Marga 114, 191 

— Sect and three facets 183 

—Glory of 181 

'Avadhūta Gītā' 163, 183, 193, 208, 209 
—Contents of 73 ff 

— Uniformity of 75 

— Various Names 72 

Avadhūta Yuga 156 

Avadhūta Yadu Dialogue 64, 117 
'Avadhüti Anand' 173, 180 

'Avadhūtī Mast! 179 

Avantipur 36, 39, 40 

Avatara 55, 205, 207 

—Number of 56 

—Purpose of 56 

—Avinasi 207, 208 

Avataranika 100 

Ayu 64, 66, 85 


Baba Budan 80, 198 
Baba Upaskar 182 
Badrikedareswar 198 
Bahiram Bhatta 200 
Bajaura 36 
Bajramath 41 
Bakaprabhu 130, 160 
Balabodhini 170 
Balamukunda 155 
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Balappa 142 
Balavadhuta 155 
Bāļekundrī 157 
Balekundrikar 155 ff 
—Lineage of 155 
—Works of 156 
Banerjee J. N. 27, 31 
Bangalor 168 
Bangaon 42, 43 

Baro 32 

Barolli 32 

Barth A. 17 

Basavesai 132 

Bedar 87 

Behaviour peculiar 68 
Belur 79 

Bendre V.S. 103 
Bergaigne 19 

Beta, meaning of 167 
Bhagavadgomandala 61 
Bhagwandas 66 
‘Bhagwan Dattatreya' 183 
Bhagvat N. H. 94, 141 
Bhairava 183, 188, 191 
Bhairava Avadhuta 115 ff 
Bhandarkar R. G. 42 
Bhartrhari 170 
Bhaskar 195 

Bhasma 90, 201, 202 
Bhata Marga 193 
Bhattacarya B. C. 17-20 
Bhatgam 185 
Bhavabhuti 180 
Bhavani 199 

Bhave 103. 

Bhiksa 202 

Bhiksu Gita. 105 
Bhilvadi 201 
Bhimasankar 165 
Bhrgu 119 

Bhukti 207 
Bhuvanesvar 201 
Bidkar Ramananda 182 
Birudavali 203 
Bombay Gazateer 185 
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Brahmacārī 91 

Brahma Sasta 25 

Brahma_ 3, 23, 27, 29, 30, 34 
—Equal to Earth 19 

—In Middle 79 

—As preserver 10 
Brahmananda 201 
Brahmanandasarasvati 147, 182 
Brahmendrasarasvati 182 
Briggs 205 

Broach 49 

Buddha 23 

Burgess 26, 27, 34 


Caitanya 85;-cult 192 
Cakradhara 193-196, 205 
Cakradharokta Sukta Patha 195 
Cakrapani 194 
Cangadeva Raula 194, 196 
Camarajendra 208 
Camda Bodhale 103 
Chakravarti N. P. 22 
Chamba 40 
Chandradronagiri 198 
Chhannaviradeva 81 
Chapekar 183 
Charsaddha 35 
Chaturvedi Parashuram 181 
Chitorgarh 32,33 

Chitrav Shastri 87, 109, 124 
Cidambara 129 
Cidambaram 44 
Cidambar Maharaja 182 
Cintamani Murti 202 
Cirajivin 207, 208 
Citrakuta 64, 198 
Coomarswami 18, 35 
Coussens H. 34,41 


Dabistan 205 
Daksinamurti 115 
Dakulagi 114 
Daladana 185, 206 
Damar 71 
Dandan Uilig 35 
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Dantidurga 79 

Dandekar S. V. 196 

Dargāh 161 

Dāsabodha 99, 149, 191 

Dāsagaņu 158 

Dašanāmis 191 

Dāsanavamī 146 

Dāsopanta 93, III ff, 136, 149 

— His Mission III ff 

— Unpopularity III 
Dāsopantāchi-Pāsodī 111 ff 

Dasgupta (Miss) Mrnal 56, 65 

Datta Akhādā 188 

‘Datta Bāvanī 181 

Datta Jayantī 118, 156, 176, 202-204 
‘Datta Laharī' 185, 206 

Datta Mahārāja of Aste 162 ff 

— His spiritual Lineage 162 
—Comparison with Tembe Swāmī 162 
Dattanāth 128 ff 

— His Spiritual Lineage 128 

‘Datta Mahatmya' 60, 163 

'Dattatreya Mahatmya (SK)' 67, 114, 149 
^Datta-Prabodha' 59, 60, 104, 107, 119, 208 
‘Datta Purana’ 65, 95 ff, 151, 172,177 
—]ts Tika 95, 150 

‘Datta Upāsanā' 60, 175, 181 

Datta Yantra 163 

'Dattātreya' 195 

Dattatreya 23, 101, 158, 178 

— Date of 205, 206 

— Explanation of the term 51, 52 
—Idols and icons 61, 113, 145, 149, 164, 167, 172, 185, 205 
—In Sculpture 45 ff 

—Meaning of 61 

— Modern Form 207; as Non-Vedic 184 
—Origin of name 58 

—720 Forms of 207 

—Sub-Sects 183 

—Story of Birth 56 

—Symbols & their Philosophical aspect 187; explanation 185 ff 
— Three heads, 8 hands 50 

—Travel of 198 

—Trimurti of 206 

—Vedic Dhyana of 194 
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—Wider connotation 174, 175 
—Works of 72 

Dattatreya as Avadhuta 189 

—As Dātār 198 

—As Fakīr 125 

—As Guru 187 

—As Guru Avatāra 93 

—As Jnāna Vigraha 188 

— As Lord of Universe 61 

—As Madman 189 

—As Mahar 112 

—As Maha-Visnu 53 

—As Malanga 107 

—As Mind-Born 58, 80 

—As Moon 187 

Dattātreya his association with ascetics 183 
— With Šiva worship 207 

— His Dhyāna Mantras 49, 53, 54 

— His Peculiarity 207, 208 

— His Sacrifice 63 

— His 16 incarnations 114 

Dattātreya and Dogs 187 ff 

— And wine 66, 68, 70, 209 

— And women 66, 68, 70, 72 ff, 209 

— High regard for women 72 

— And yogins 58, 67 

— Development of his worship 53, 91, 182 ff;; extention of it 50, 172, 182 
—Temples of 162, 203 
'Dattātreya-Kalpa' 47 
'Dattātreya-Soda$āvatāra Jayanti Kalpam’ 114 
Dattātreya Stotra 49 

Dattātreya Upanisad 51, 53 
‘Dattatreya-Vajra-Kavaca’ 199 
Datar 186 

Daultabad 101, 104, 106, 108, 189, 197 
Dayasankar Kavi 68 

Dehu 117 

Deva-Bhakta-Caritra-Mala 101, 139, 149, 153 
Devapantha 104 

Devas 115 

'Devatā-Mūrti-Prakaraņa' 47, 48 
Devī 178 

Devī-Bhaktas 199 

Devī-Pīthas 199 

Devotee, three types 70 
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—And God 146 
Devotion to God and Guru 115 
Dhaumya Rsi 92 
Dhaumyaranya 126 
Dhere 87, 103, 192 
Dhyana Mantras 22 
Digambar 113 
Digambardas 182 
Digambaranucara 113 
Diksita Maharaja 147, 164, 182 
Dilmal 44 

Dipak 67, 92 
Diskalkar D. B. 16, 39 
Disordered letters 69 
Divine Direction 177 
Divine Grace 193 
Dogs 50 

—and Vedas 188 
'Drstāntapātha' 195 
Dubois J. A. 12, 19, 59 
Duberani 25 
Duracara 64 

Durga 31 

Dvaita 208 

Dvivedi H. 68 
Dwārakāmāī 159 


Edward Moor 17 

Eight Tīrthas 200, 201 

Ekanāth 47, 93-95, 101 ff, 120, 129, 149, 152, 155, 173, 189, 192, 194, 195 
—His Abhanga 103 

—His Birth Date 105 

—His Concentration 106 

— As Datta Bhakta 107 

— His meeting with Dattatreya 107 
Ekanatha Paficayatana 101 
Ekanathi Bhagavat 95, 102, 105 
Ekanetra 29, 33 

Ekapada 29, 30, 33 

Ekarudra 33 

Elamma 199 

Elora 30, 34, 35 

Elephanta 27, 30, 34 

Farquhar J. N. 12, 205 

Fatepur 41 
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Fergusson 26, 27, 34 
Feristan 87 

Fitz Edward Hall 78 
Five Krsnas 194, 196 


Gadre 87,90 

Gajasur 203 

Ganapati (Gane$a) 158, 177, 178, 202 

Ganda Maharaja 147, 153 ff, 177 

Gandhiji 170 

Garbe M. B. 27, 40 

Garuda 35 

Garudesvar 147, 153, 162, 186, 198, 203 

Gaudapada 80 

Ganagapur 98, 104, 144, 147, 165, 166, 186, 194, 198, 200-202 

Ghalipujeparvata 80, 81 

Girnar 98, 119, 120, 124, 125, 163, 174, 186, 189, 198, 201 

'Girvanabhasaprevesa' 170 

‘Gita’ 94, 148, 149, 153, 181, 195, 196, 209 

'Gītārņava' 111, 114 

Goddess 79 

Gokak falls 33 

Gokarna 185 

Gopi's Chum 24 

Gopinath Kavirāj 71, 77 

Gorakhnāth 186, 191, 199, 205 

Gorakhpur 79 

Gosna 39 

Goverdhanbābā 124 

Govindācāryaswāmin 20 

Govindaprabhu 196 

Govindaswāmī 144 

Gulvaņī Mahārāja 182 

Gufjagram 154 

Gundama Ratla 196 

Guru 158 

—definition of 94 

—faithin 93 

—function of 94 

—worship of 91 

—importance of 91,92 

—Mahima 92, 94, 119, 141, 173 

Guru-Avatara 208 

'Guru-caritra' 59, 86-88, 91-93, 98, 99, 103, 131, 144, 147, 150 ff, 171, 180, 183, 191, 194, 
197, 201, 202 
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—Its importance 98 

—Number of Chs 99 ff 
—Oldest edition 99 

—Saptaha Parayana 96 
—Teaching of 99 

— relation with Veda 98, 99 
'Gurudeva-caritra' 143 ff, 208 
‘Guru Gita’ 92, 98, 100, 150, 163 
'Gurulilamrta' (Gujarati) 65, 92, 98, 99, 114, 143 ff, 154, 171, 177, 179 ff 
— Marathi 60, 137, 141, 142 
Guru Mārga 114 
Gurumūrticaritra 154, 177 
Guru Pādukās 202 

Guru Samhitā 99, 150 

Guru stotra 96 

Gradual liberation 71 


Hakkadār Sālkarī 202 

Halebidu 46 

Hamsarajaswami 133 

Harappa 38 

Harihar Mahārāja 162 
Hari-Hara-Pitāmah 17, 23, 45, 47, 48, 78 
Harsa 55 
Hathayogapradīpikā-jyotsnā 201 
Hathayogī 124 

Havell 19, 32 

(Dr.) Hazra R. C. 65, 205 

Heras 37 

Hiralal Shastri (R.B.) 18, 42 
Hiranyagarbhacarya 124 
Hopkins 18, 56, 65, 206 
Hoysalešvar 46 

Hypocrasy 174 


Idolatary 16 

Idols 206 

Impurity 67, 68 

Inaction through action 108 
Incarnation 65 

— Names and Numbers 65 
— Mission 66 

— Evolution view 66 
Indian Theism 193, 194 
Inscriptions 78 ff, 206 


— 190 - 


Instrument of God 171, 172 
Isalampur 164 

Islam 197 

I$vara 78 


Jains 199 

Jala-samadhi 123 

Jalavanakar 993, 124 ff, 170 
—Works of 125 

—Teaching of 126 

Jambha 62 

Jambukesvaram 33, 34 

James Hastings 3 
Janardanaswami 47, 101 ff, 106, 109, 120, 129, 173, 189, 197, 201 
—His Guru 102 

—Spiritual lineage 103 
—Works of 104 

Jayakrsniya 193 
Jivanmukta-Gita 76 

—Versified translation 76 
Jüane$var 85, 93, 125, 156, 191, 192 
Jnanesvari 99, 109, 149, 179, 191 
Jnana-Vigraha 208 

Jnana-Yuga 156 

Jojai Ambe 34 

Joshi 202 

Joshi C. N. 134 

Joshi S. B. 92 

Jumnā 78, 79 

Junā Akhādā 205 


Kabīr 145 

Kaļamba 116 
Kālabhairava 189 
Kālappā 156 

Kālī 27 

Kālikāpurāņa 188 
Kamat 97, 100, 147, 150 
Kanauj 27, 28,31 

(Dr., M. M.) Kane P. V. 9 
Kanphateya 191 
Karanjanagar (Karanja) 89, 202 
Karma-Kanda 88 
Kallesvar 91 
Karmarkar A. P. 8, 37 
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Karvana 28 
Karuna-Tripadi 152, 202 
Karusa Caves 27 
Kartavirya pl. see Arjuna 
Kaula Marga 69 
Kulacara 191 

Kausika 57, 60 

Kavadi Bova 191, 199 
Kedgaon 166 
Kedgaonkar 93, 165 ff 
Kenaram Aghori 182 
Ketkar 124 

Khajuraha 26, 38, 43 
Khare G. H. 16, 35, 46 
Khare T. B. 94 

Khicha Puja 189 

King of Belur 197 
(Prof.) Kirferl 23 
Kolagaon 87 

Kolhapur 199 
Kolhatkar 116, 120 
Kolte V. B. 195, 196 
Kont-Gudi 34 

Koran 147 

Krsna 85, 104, 158, 178, 193, 195, 208 
Krsna-Pradaksina 163 
Krsnajipanta 114 
Krsna-Sarasvati 89 
Kurda (Deccan) 79 
Kurlekar 138 

Kuravpur 86, 147, 186, 198 


Lal Padris 191 

Laksmi 199 

Lakulisa 33 

Lele K. V. 114 

Liberal view 115, 140, 141, 149, 185, 209 
Liberality of Dattatreya school 102, 111 
Liladatta 182 

Lilacaritra 194 

Lilanandasarasvati 147 

Limbodara 28 

Linga 29,30 

Lingayat sect 132 

Lingodbhava Murti 33 
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Lokesvara 36 


Macdonell 8, 16, 19 
Madalasa 57, 63 

Madhia 26, 43 

Madhukari 132 

Madras 159 

Māgha 55, 205, 208 
Mahapuja 202 

Maharashtra, Condition 88 
Maharnava Tantra 191,192 
Mahatama 193 

Mahavakya 115 

Mahayogin 132 

Mahurgadh 186, 194, 198, 199 
Managaon 144 ff 

—Temple at 145 
Mandagappattu 24, 78 
Manikaprabhu 130 ff, 136, 140, 147, 158, 165, 186, 198, 203 
—His works 135 

Manikya Vijaya 130 ff 
Manohar Paduka 200 
Marhātī Samskrti 92 
Mātāpur 113 

Marshall (Sir John) 16, 36-38 
Mārtaņda Bhairava 43 
Mahābalipuram 24, 25 
Mahānubhāv 191 

—Sect 48, 52, 85, 184, 193 ff 
—Its teachings 195 
Mahesamurti 29 ff 

Mauni Bengali 156 

Mauni Swami 144 

Mendicant 184 

Milcheri 32 

Milkmaid Cave 27 

Minister Saint 102 

Miracle 88, 89, 121, 125, 133, 139, 146, 150, 166, 174 
—Its explanation 118 
Mithuna 69 ff 
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Mohamadan 89, 132, 147, 160, 189 
—King 86, 89 

Mahenjodaro 17, 18, 22, 36, 188 
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Muhamd ibn Qasim 197 
Muhmmad Ghori 197 
Muktesvar 109 

Mukti 207 
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Muni Marga 193 
Muslims 199, 209 

— Influence of 197 
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Narakeshari Kavi 91 

Nagalapuram 34 

Namadharaka 87, 97, 98 
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Namadeva 103 

Namasmarana 147 
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Narayana swami 200 
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Narsoba-wadi 98, 105, 144, 145, 147, 162, 171, 186, 189, 194, 198, 200-202 
Nasadiya Sukta 209 

Natesh Aiyar 11, 32, 35, 36 

Nath-sasthi 104, 109 
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National struggle 170 

Nene Prof. 195 

Nepal 185 
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Niranjana 98, 136 
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Nizam uddin Awalia 160 

Noori Abdul Hoosein 160 

Noori Maharaja 160 ff 

—His connection with Datta 160 

Nrsinhasarasvati 87, 92, 93, 101, 104, 130, 132, 136, 137, 143, 147, 155, 166, 174, 178, 179, 
186, 189, 197, 198, 200-202, 205, 208 

—Disappearance of 87 

— Mission of 89 

—Order of 89 

—Problem before 89 

—Social Mission of 90 

—Works of 91 

—as Guru of Janardana 103 

Orissa 24 


Padma 186 

Padhavli 27, 28 

Paduka 113, 120, 127, 158, 183, 186, 189, 199, 200, 202 
—of Buddha 189 

—of Jains 190 

—of Visnu 190 

Paithan 115 

Pancopacara Puja 202 

Pallava Temples 25 

Pandharpur 194, 199 

Panduranga 169 

Pangarkar L. R. 87, 97, 99, 101-103, 105, 109, 163 
Para-Mārga 193 

Paranjape L. G. 108 

Paraspara-Devo Bhava 175, 182 

Parašurāma 65, 66, 85, 199 

—Kalpa-sūtra 94 ff 

Pargitar 62 

Patan 50, 185 

Patanjali 16 

Pathak N. R. 93 

Patra Gita 181 

Peer Ibrahim Abdul Oolai 160 

Penance-grove 186 

Peshavar Museum 206 

Phadke G. H. 201 

Phadke S. K. 92, 102 ff, 114, 115, 132, 136, 139, 141, 145, 187, 201, 208 
Phalahara Matha 80, 81 

Pingala 85 
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Pisvikar-swāmī 164 

Pitaji 198 

Pithapur 85 

Pohnekar 111 

Pothi 171 

Pradurbhava 55 

Prahlada 63, 85 
Prākrt-sanskrit eguality 149 
Prasāda 202 

—Puspa 97 

—Vastra 117, 120 
Pratapsingh Museum 36 
Propaganda 173, 175 
Punyatithi 163, 204 
Purāņas 55, 205 

Purohit swāmī 182, 199 
Pūrņadāsa 182 
Purusottamānandasarasvatī 182 
Purusottama-yoga 209 


Radhā-incident 141 

(Dr.) Radhakrishnan S. 9, 21 
Raghopadhyaya 194 
Rajmahendri 145 

Rajputana Museum 46 

Raichur 202 

Rāksasabhuvan 113 

Rāma 85, 104, 158, 178, 208 

—his worship 91 
Ramacandra-yogi 200 

Ramadasa 146 

Ramagadh 182 

Rāma-Nāma 169, 170 
Rāmasohaļā 163 

Ranade R. D. 102, 104, 105, 109 
Ranga-Avadhūta 48, 60, 63, 99, 143, 153, 169, 185, 189, 
—works of 178 ff 
'Ranga-Hrdayam' 48, 96, 173, 178 
Ranga-Jayantī 176 

Rao T. A. G. 25, 28, 31, 32, 46, 47, 78 
Ravaļo Vyās 184, 194 

Reality 208 

Reņukā 65, 199 

Reunion 70 

Rgveda 3, 209 
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Rgvedi 66, 209 
Rtudhvaja 63 
Rudra 26, 28, 37 
Rudrābhiseka 202 
Rudrāksa 90, 186 
Rupamandana 47 


Sabūrī 159 

Saccidānanda Mahārāja 182 
Sacred places: Types 198 
Sacrifice 90 
Sadbhakti-prasarak-Mandal 124, 127 
Sādhak 203 

Sādhus 177, 183, 199 

Sāgar Mahārāja 76 

Saguna 115, 117, 143, 196 
Saguna-Nirguna 115 
Sahasrabuddhe 105 
Sahasrarjuna PI. see Kartavirya 
Sahni Daya Ram 40 

Saho 40, 41 

Sahyadri 113, 198 
'Sahyādrī-Varņana" 184, 194 
Sāībābā 158 ff, 171 
—parenthood 159 

Saints: their nature 130 
—equality with Parabrahma 93 
Saivāgama 29 

Saivism 209 

Sakalamata 203 

Sakori 158 

Sakapuni 19 

Saksatkar 116, 120, 121, 199 
Saktacara 191 

Sakta school 209 

—system 78 

(Dr.) Saletore 18, 37 

Samarasa 209 

Samarth cult 192 

Sarhketa language 195 
Sāmkrtī 71 

Sanipradosa 86 

Sankaracarya 33, 80, 89, 90, 94, 101, 109, 152, 158, 177, 179, 183, 188, 202, 205 
—of $rngerī 133, 152, 167 

—of Karavir 164 
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Sankar-Digvijaya 188 
(Dr.) Sankalia 45 

Sandili 57,58, 209 
Sandilya Upanisad 52 
Santa Malika 128 
Santa-Kavya 181 

Sangita Gita 181 

Sanyasi, Ideal 148 
Sapta-Sagar 125 

Sarasvati Gangadhar pl. see Namadharaka 
—His Geneology 87, 96 
Sarakar K.C. 43 
Saradatilak 43 

Sarvodaya Thought 176 
Sarva Tirth 200 

Sati 90, 209 

—Her importance 57 
Satavalekar 87 

Sathe V. V. 183 
Satsangī-jīvan 193 
Saturday 201, 202 
Saumya 27,31 
Self-confidence 173 

(Dr.) Shah Priyabālā 205 
(Dr.) Shah U. P. 31 
Shastri Balkrishna 18, 25, 44 
Shimoga 80, 205 
Shikhism 132 

Siddha 87, 97 
Siddhārudhaswāmī 156 
Silence 174, 187 

Sinde Mahārāja 129 
Sirmor 78 

Si$upalavadha 205 
Sitarama 147 

Šiva 3, 23-27, 29, 31, 33-35, 37, 41, 50, 114, 178, 202, 207 
Smartrugāmin 207 
Snātaka 170 

Sohirobā Ambiye 129 
Srīpādavallabh 85, 89, 130, 143, 147, 174, 179, 186, 198, 205 
—His date 86 

— His mission 86 

Srigaila 80, 155 

Srī Samarth 191 
Srī-Raghunāth-caritra 199 
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Srī-Tattva-Nidhi 47 
Stree-Dharma-Nirūpaņa 154 
Subodhinī 192 
Subrahmanya 25 

Sun 18, 23, 25, 27, 33, 43-45, 48 
— His seven rays 44 
Supratīka 64 

Sūrdāsa 85 

Svātma-pracīti 116, 121 
Swāmīnārāyaņa cult 193 
Swami Hamsa 182 

Synthetic Mysticism 104 
—outlook 159, 197, 203, 209 


Tahch Baba 160 

Tambe Shastri 166-168 
Tafjavar 163,164 

Tantra 71, 95, 188 
Tantra-Raj-Tantra 69 
Tantuka 91, 201 
Telangapur 153 
Thakurdas 116, 117 
Thana 161 

Thomas P. 17,59 
Three-headed God 188 
Tiruvorriyur 34 

Tolstoy 170 

Tongue-cut 90 

Toth 184 
Traipurusadeva 26 
Trambakarao of Arvisa 165 
Trambakarao 104 
Trigunas 209 
Trivikramabharati 88 
Tuljapur 199 

Tukarama 47, 117, 189, 192, 195 
Tulsidas 85, 102 

Trita 8 

Triputi 209 
Tripura-Rahasya 65, 71, 209 
— commentary of 77 
—contents of 76 

Triad 16, 31, 41 

—of Agni, Vayu, Surya 4 
—of Goddess 7, 23 
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—Thrice eleven 3 

—Vasu, Rudra, Adityas 3 

—of Universe 7 

Trimurti 22 ff 

—and cross 19 

—four-armed 38 

—Religious Object 19 

—ofSun 18, 19, 41, 42, 44, 45 

— Time, water, fire 18 

Trinity 159, 207-209 

—and Aum 20 

—Brahma, Visnu, Siva 36, 37, 49, 57, 80, 117, 136, 185, 196, 202, 206 
—compromise 17 

—Jnana, Prema, Sadacara 21 
—Boon to Anasuya 58 

—Brahmā in Middle 41 

— concept of 3 

—connotation 16 

—christian 3 

—different aspect of one absolute 21, 23 
—first of its kind 16 

—view of Banerjee and Karmarkar A. P. 17 
—equality with Guru 92 
—Hindu 3,42 

—mutual relation of 11 

—of Narayana 54 

—Period of 22 

—Philosophical meaning 15, 18 
—Physical explanation 20 
—possible meaning 20 
—Remodelled 5 

—Sculpture 22 

—Several ways of depiction 22 
—Siva, Visnu, Subrahmanyam 25 
—Siva 28, 30, 36 

—Stages of life 20 

—Steps of Visnu 19 

—Temples 22-24, 78 

—Three functions 10, 14, 20, 38, 52 
—Vaisnava 38, 45 

—Variation of groups 4,5 

— Vedantic 9 

—(Dr.) Agrawala V.S. 16 

—Bāņa 13 

—Barth A. 17, 20 
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—Egyptian 3 

—Epics 9, 10 
—Fausboll 10 
—Gaudapada Karika 8 
—Greek 19 

—Harappa 15, 36 
—Hopkins 6, 10 
—Kalidasa 13,17 
—Keith A.B. 15 
—Macdonell 6 
—Maitrayani Upanisad 8 
—Mallinath 13 
—Mahabharat 10 
—Mediterranean 22 
—Mesopotemia 15 
—ParabK.P. 14 
—(Dr.) Patil D. R. 10 
—Puranas 11 


—Roman 19 

—Ryder A.W. 14 
—Sandhya Chapter 20 
—Siddhanta S. K. 10 
—Südraka 14 

—Sutra passage 6 
—Svetasvatara Upanisad 9 
—Thomas P. 17 
—Upanisads 8 

—Yaska's predecessors 4 
Udana Swami 80, 81 

Udi 159 
Ujjain 129, 145, 188, 205 
Uma 27,31 

Unitary worship 184 
Unity of three Gods 59 
padhyaya 202 
padhyaya B.S. 17 
pasana 143, 164 
‘Upanisadani Vato’ 170 
Upasani Maharaja 158 
Uppanabettigiri 167 
'Vacanamrtam' 193 
Vaikuntha 38 
Vangamaya Tapa 153 
Vaisnavas 199 
Vaisnavism 209 
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Vallabhacarya 85, 192 

—cult of 193 

Vama Marga 68, 70, 183, 188, 209 

Vaman 141, 156 

—Disciple of Balekundrikar 157 

Vandana 175, 187 

Varaha 39, 41 

Varāhamihir 42, 43 

Vārakarī school 109-111, 191, 192 

Varendra 43 

Vāsudeva, coins 35 

Vāsudeva Kusāna 35 

Vāsudeva, son of Skanda 78 

Vāsudevānandasarasvatī 47, 48, 60, 68, 93, 95, 99, 114, 136, 143ff, 162, 163, 171, 172, 174, 
175, 177-179, 181, 186, 198, 203, 207, 208 

—Tembe, synonym of 200 

—His way of development 148 

—dedication to 153 

—works of 151 ff 

—alias Harihar Maharaja 162 

—spiritual lineage of 146 

—sapta-Sati 181 

Vathar 162 

Vayu 18 

Vedadharma 67, 92 

Vicara-yuga 156 

Vicitracitta 25, 78 

Vidyasankar 80 

Vidyāraņya 188 

Vidyāraņya Swāmī 167 

Vidyut 18 

Visņu 3, 23-27, 29, 30, 34, 35, 40, 50 

—egual to water 19 

—as creator 10 

Visņudatta 189 

Visņu Kavi 182 

Višvarūpa: Dāsa 8 
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